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ABSTRACT 
 
 
This dissertation, an exercise in practical theology, consists of a critical 
conversation between the evangelistic practice of Campus Crusade for Christ in two 
American university contexts, Bryan Stone’s ecclesiologically grounded theology of 
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evangelism, and William Abraham’s eschatologically grounded theology of evangelism. 
It seeks to provide these evangelizing communities several strategic proposals for a more 
ecclesiologically and eschatologically grounded practice of evangelism within a 
university context.   
The current literature on evangelism is long on evangelistic strategy and activity, 
but short on theological analysis and reflection.  This study focuses on concrete practices, 
but is grounded in a thick description of two particular contexts (derived from qualitative 
research methods) and a theological analysis of the ecclesiological and eschatological 
beliefs embedded within their evangelistic activities. 
The dissertation provides an historical overview of important figures, ideas, and 
events that helped mold the practice of evangelism inherited by the two ministries of this 
study, beginning with the famous Haystack Revival on Williams College in 1806.  Both 
ministries, Campus Crusade for Christ at Bowling Green State University (Ohio) and at 
Washington State University, inherited an evangelistic practice sorely infected with many 
of the classic distortions that both Abraham and Stone attempt to correct.  
Qualitative research methods detail the direction that Campus Crusade for Christ 
at Bowling Green State University (Ohio) and Washington State University have taken 
the practice of evangelism they inherited.  Applying the analytical categories that emerge 
from a detailed summary of Stone and Abraham to qualitative data of these two 
ministries reveals several ways evangelism has morphed in a manner sympathetic to 
Stone’s insistence that the central logic of evangelism is the embodied witness of the 
church. 
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The results of this analysis reveal the subversive and pervasive influence of 
modernity on these evangelizing communities—an influence that warrants several 
corrective strategic proposals including: 1) re-situating evangelism within a reading of 
the biblical narrative that emphasizes the present, social, public, and realized nature of the 
gospel of the kingdom of God rather than simply its future, personal, private, and 
unrealized dimensions; 2) clarifying the nature of the evangelizing communities and their 
relationship to the church; and 3) emphasizing the virtues that characterize a new 
evangelistic exemplar who is incarnational, intentional, humble, and courageous. 
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 Chapter 1 
 
Introduction 
 
 
The Purpose, Rationale and Significance of this Study 
 
This dissertation is an exercise in practical theology that seeks, first, to ascertain 
the theology of evangelism of Campus Crusade for Christ as it is practiced within two 
distinct American university contexts.1  The research question driving the descriptive 
movement of this dissertation is, “What is the lived theology of evangelism of the 
campus ministry of Campus Crusade for Christ as it is carried out in these U.S. university 
contexts?”  The two questions that are used to enter into this research question are, “How 
is evangelism being performed by its practitioners?” and “What result is it having on 
those exposed to it?” 
Second, this dissertation seeks to bring the evangelistic practice of Campus 
Crusade for Christ into conversation with various theologies of evangelism, particularly 
the ecclesiologically grounded theology of evangelism of Bryan Stone and the 
eschatologically grounded theology of evangelism of William Abraham.  The research 
question driving the analytical movement of this dissertation is, “What critical resources 
can the ecclesiologically grounded theology of evangelism of Bryan Stone and the 
eschatologically grounded theology of evangelism of William Abraham bring to the 
practice of evangelism in these U.S. university contexts?”   
                                                 
1
 Washington State University and Bowling Green University of Ohio are the two universities 
chosen for this study. The criteria and procedure for choosing these two schools is explained in chapter 
four, “Description of the Evangelistic Practice of Campus Crusade for Christ in Two American University 
Contexts,” in the subsection “Execution of Qualitative Interview Process: Participant Selection.” 
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Third, this dissertation seeks to generate insights and make strategic proposals for 
the faithful practice of evangelism within this contemporary context.  The research 
question driving the strategic movement of this dissertation is “What constructive 
resources can the critical correlation of ecclesiologically and eschatologically grounded 
theologies of evangelism and the evangelistic practice of Campus Crusade for Christ in a 
university context provide to evangelistic practice within these two and other similar 
contemporary contexts?” 
In The Logic of Evangelism, William Abraham notes the dearth of rigorous 
theological works in evangelism.  He argues that prior to his 1989 contribution, the last 
substantial monographs on evangelism came out in 19512 and 19533 and even these were 
“long on practice and short on critical theological reflection.”4  This does not, however, 
suggest a scarcity of literature on evangelism.  With few exceptions, the plethora of 
contemporary works on evangelism focus on evangelistic programs, personal witnessing, 
reaching the hard to reach, and church growth material.5  What the abundance of 
contemporary works on evangelism share in common is an emphasis on practice and little 
to no critical or constructive theological reflection.  This study also focuses on concrete 
                                                 
 
2
 Bryan S. W. Green, The Practice of Evangelism (New York: Scribner, 1951).  
 
3
 George Edgar Sweazey, Effective Evangelism: The Greatest Work in the World, 1st ed. (New 
York: Harper & Brothers, 1953).  
 
4
 William J. Abraham, The Logic of Evangelism (Grand Rapids, Mich.: W.B. Eerdmans, 1989), 2.  
 
5
 Exceptions will be covered in the section entitled “The Present State of Scholarship.”   
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practices, but will be grounded in a thick description of two particular contexts (derived 
from qualitative research methods) and a thoroughgoing theological analysis. 
One of the reasons, according to Abraham, that the best intellectual efforts in 
theology have tended to go toward other subjects such as biblical studies, systematic 
theology, and philosophical theology is the fairly widespread “modern” belief that faith 
commitments associated with evangelistic practice corrupt critical judgment.6  At least 
two things can be said in response to this that provide grounds for my proposed study.  
First, the critiques of post-modern and post-structural theorists have demonstrated that all 
theology, not just the theological study of evangelism, is saturated with “faith 
commitments.”7  As Edward Farley argues, there simply is “no beginning moment (in the 
process of theological understanding) of mere knowledge and received revelation from 
which assessments, situations, sifted and selected concerns, historical corruptions have 
been emptied.”8  In recent years, new understandings of Practical Theology have emerged 
from a fomenting consciousness on this point.9  For example, the argument of Don 
                                                 
 
6
 Abraham, 5. 
 
7
 Feminists and liberation theologians, for example, have shown ways in which the mechanisms of 
social reality shape theology so that it inevitably becomes embedded, most often unconsciously, within the 
political and economic ideologies of the ruling class. Cf. Leonardo Boff, Ecclesiogenesis (Maryknoll: 
Orbis, 1986), Elizabeth Schüssler Fiorenza, Discipleship of Equals: A Critical Feminist Ekklesia-Logy of 
Liberation (New York: Crossroad, 1993), Elaine Graham, Transforming Practice: Pastoral Theology in an 
Age of Uncertainty (Eugene: Wipf and Stock, 1997), Letty Russell, Church in the Round: Feminist 
Interpretation of the Church (Westminster: John Knox Press, 1993), Juan Luis Segundo, The Liberation of 
Theology (Maryknoll: Orbis., 1976). 
 
8
 Edward Farley, Theologia: The Fragmentation and Unity of Theological Education 
(Philadelphia: Fortress Press, 1983), 163. 
 
9
 Don Browning, A Fundamental Practical Theology: Descriptive and Strategic Proposals 
(Minneapolis: Fortress Press, 1991), William T. Cavanaugh, Torture and Eucharist: Theology, Politics, 
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Browning, in A Fundamental Practical Theology, accepts (in at least a limited way) the 
affirmation of George Lindbeck and his cultural linguistic school that our perceptions of 
experiences are formed by our language structures and not, as empiricists would have it, 
by the raw experiences themselves.  Drawing upon the hermeneutical theory of Hans-
Georg Gadamer, Don Browning insists that the way of dealing with faith commitments is 
not, therefore, to deny them, but to own them—to begin theological reflection by 
attempting to bring to conscious awareness the way in which one’s particular location 
predisposes the interpretive process.  Identifying the precommitments that a person brings 
with him or her to the study of evangelism compels the theologian to formulate a 
methodology that provides some corrective measures to help avoid distorted gathering 
and interpretation of data.  The methodology proposed in this project follows along this 
trajectory in the humanities and a growing number of sciences. 
Secondly, not only can the theological study of evangelism hardly be forsaken on 
the grounds that it, unlike other topics of theological study, rests on faith commitments 
that cloud critical judgment, but so also the study of evangelism affords us a 
comprehensive perspective on a number of fundamental theological questions because of 
its very nature as a core church practice like worship, for example, or catechesis.  Such 
core practices presuppose, embody, and interrelate many of the most vital and important 
claims of Christian existence.  Abraham, for example, notes several theological topics 
raised by the study of evangelism, including: the essence of Christianity, the nature of the 
                                                                                                                                                 
and the Body of Christ (Oxford: Blackwell, 1998), James and Donald Miller, Foundations for a Practical 
Theology of Ministry (Nashville: Abingdon Press, 1985). 
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kingdom of God, the place of the kingdom in the ministry of Jesus, the nature of baptism 
and of Christian initiation, the relation between the intellect and the emotions, the nature 
of apologetics, and how amenable theistic proposals are to rational persuasion.10  Looking 
at these issues or at any category of systematic theology from the vantage point of 
evangelism or Christian initiation has the capability of surfacing new, or highlighting the 
importance of latent, insights into these and other important theological topics and 
categories.  Of the many important theological issues raised by the study of evangelism, I 
anticipate going into this study with a heightened interest in the ecclesiological and 
eschatological implications of evangelism by a parachurch ministry in a university 
context. 
William Abraham argues that another reason for the lack of rigorous theological 
attention to evangelism is the erroneous assumption that Christianity is so well 
established in western culture that theological schools need to attend to the topics of 
pastoral care, homiletics, liturgics and administration.11  In fact, the United States is now 
the largest mission field in the western hemisphere.12  David Barrett, in The World 
Christian Encyclopedia, estimates that every week 53,000 people leave the church in 
Europe and America never to return.13  The center of gravity of world Christianity has 
                                                 
 
10
 Abraham, 11. 
 
11
 Ibid., 5. 
 
12
 George Hunter, How to Reach Secular People (Nashville: Abingdon Press, 1992). 
 
13
 Carl Braaten, Future of the Apostolic Imperative: At the Crossroads of World Evangelization 
(Grand Rapids: Eerdmans, 2002), 160. 
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shifted to the third world, western nations have once again become mission fields, and 
millions who call themselves Christians are so only nominally.14  It can no longer be 
assumed (nor arguably should it ever have been assumed) that Americans have been 
evangelized.  The practical theological study of evangelism in any American context is 
warranted by the simple fact that all other theological topics and practices of the church 
in no small way depend on the fruitfulness and faithfulness of the church’s evangelistic 
practice.  Evangelism is a practically-essential Christian practice. 
Finally, the contemporary American university provides an exceptional context 
within which to study the practice of evangelism for several reasons.  First, though 
college students make up a thin 1% of the world’s population, they represent the most 
powerful and affluent percent in the world.  From this 1% of the world’s population will 
come virtually all of the world’s major political, economic, technological, educational, 
and media leadership.  Second, Walter Brueggemann argues that evangelism consists of 
more than just converting non-Christians to Christian faith (or what he calls “turning 
outsiders into insiders”).  It also includes turning “forgetters (nominal Christians) into 
rememberers” and “beloved children (of Christians) into belieful adults.”15  In addition to 
providing a strategic mission field for reaching non-Christians, the college experience 
marks a critical moment in a person’s transition from childhood to adulthood where, for 
those who enter that experience as adherents of Christian faith, distractions that might 
                                                 
 
14
 Ibid., 160. 
 
15
 Walter Brueggemann, Biblical Perspectives on Evangelism: Living in a Three-Storied Universe 
(Nashville: Abingdon Press, 1993), 94. 
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lead to forgetfulness abound.  Third, over the past fifty years the steady numerical decline 
of denominationally based campus ministries has been accompanied by a growth of 
parachurch campus ministries.16  These organizations, such as Campus Crusade for 
Christ, allege that college years mark a heightened spiritual openness17 in a person’s life 
and thus they have historically engaged in aggressive and creative evangelistic strategies 
to reach non-Christian, nominal Christian, or even entering Christian college students, 
often with striking results.18  What constitutes ‘results’ and ‘effectiveness’ itself warrants 
study.  Additionally, the parachurch nature of Campus Crusade for Christ raises many 
questions of profound theological importance and deserving of rigorous theological 
analysis: Is faithful, ecclesiologically and eschatologically responsible evangelism even 
possible by a parachurch ministry in a university context?  What is being done and what 
                                                 
 
16
 Shawn Zambrows, “A Model for American Baptist Campus Ministry at the University of 
Southern California” (D. Min., Fuller Theological Seminary, 2001).  
 
17
 According to a major study carried out by UCLA’s Higher Education Research Institute, four in 
five students have an interest in spirituality, three-fourths say they are “searching for meaning or purpose in 
life,” and more than three-quarters believe in God.  College students show a very high level of interest and 
involvement in spirituality and religion, are actively engaged in a spiritual quest, and even have high 
expectations for the role their universities will play in their spiritual and emotional development.    
These are some of the key findings of a survey conducted in the fall of 2003 of 112,232 freshmen 
attending 236 colleges and universities.  The study analyzes how varying degrees of spirituality and 
religiousness translate into differences in students’ political and social attitudes, psychological and physical 
well-being, and religious preference.  Some of the findings include: 80% are interested in spirituality,76% 
are searching for meaning/purpose in life,74% have discussions about the meaning of life with friends, 81% 
attend religious services, 80% discuss religion or spirituality with friends, 79% believe in God, 69% pray.  
According to a report on the survey, entitled The Spiritual Life of College Students, students “are searching 
for deeper meaning in their lives, looking for ways to cultivate their inner selves, seeking to be 
compassionate and charitable, and determining what they think and feel about the many issues confronting 
their society and the global community.”  Higher Education Research Institute, “Spirituality in Higher 
Education: A National Study of College Students’ Search for Meaning and Purpose” 
http://www.gseis.ucla.edu/heri/spirituality.html (accessed November 15, 2009). 
 
18
 Campus Crusade for Christ, http://www.ccci.org/about-us/ministry-profile/index.aspx (accessed 
November 15, 2009).  Campus Crusade for Christ was founded in 1951and has grown to 25,000 full-time 
staff and 225,000 trained volunteers in 191 countries around the world.   
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can be done to initiate students into a more fully orbed expression of the body of Christ—
its multigenerational, multi-ethnic, multi-socioeconomic, multi-educational, and multi-
racial nature?  What elements of the gospel message are being communicated and need to 
be communicated given the affluence and power that awaits many university graduates?  
Is the goal of parachurch campus ministry to convert people to Christ, trusting that later 
they will be incorporated into churches?   If so, does this imply that its goals are 
individualistic in such a way that the church – and, perhaps even the kingdom of God – 
are afterthoughts?  
 
Definition of Terms 
 
Throughout this dissertation I use the term “evangelistic practice” to place 
emphasis on evangelism as more than a simple or single activity, action, or technique, but 
as a coherent context of activity ordered toward an end or set of goods that are defined by 
the tradition in which this practice inheres.19  Throughout this prospectus the use of the 
adjective “evangelistic” before such terms as Bible study, preaching, training, stories, 
experience, journalism, materials, methods, ministry and movement reveals the broad 
scope of activities included within this rich understanding and thick description of 
evangelistic practice.  Such an understanding of evangelistic practice will involve in this 
                                                 
 
19
 I am advocating an understanding of practice within the tradition of Alasdair MacIntyre who 
defines practice as “any coherent and complex form of socially established cooperative human activity 
through which goods internal to that form of activity are realized in the course of trying to achieve those 
standards of excellence which are appropriate to, and partially definitive of, that form of activity, with the 
result that human powers to achieve excellence, and human conceptions of the ends and goods involved, 
are systematically extended.” Alasdair MacIntyre, After Virtue (Notre Dame Ind.: University of Notre 
Dame Press, 1984), 187. 
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study attention to such things as the narratives embodied by those doing evangelism, the 
exemplars put forward, the virtues sustained by the practice, and the ends toward which 
the action is aimed.  
“Campus ministry” refers broadly to the various religious organizations that 
emerged on campuses as American colleges evolved from denominationally based 
training grounds for clergy to interdenominational educational institutions to pluralistic 
secular educational institutions.   Throughout the literature, “campus ministry” most often 
refers to denominationally based Christian organizations on University campuses 
although both non-Christian and parachurch organizations such as Campus Crusade for 
Christ exist on campuses around the country as “campus ministries” on campus. 
What do I mean by “eschatologically grounded” theologies of evangelism?  By 
eschatology, I refer to the branch of Christian theology that focuses on the kingdom of 
God—particularly the inauguration of the kingdom by Jesus Christ, and the future 
anticipated final consummation of the reign of God.  Seminal elements of the kingdom of 
God include not only the existence of and devotion to a new king, namely God, but the 
existence of an alternative politics embodied by Jesus and the sociopolitical reality that 
formed around him.20  This kingdom of God motif provided the theological horizon not 
only for the message, life, and ministry of Jesus and his disciples, but for any theology of 
                                                 
 
20
 The politics of the new kingdom include, as Yoder argues, such things as a new way of defining 
membership, a new way of structuring power, a new way of resolving conflict.    Howard Snyder’s book 
Models of the Kingdom (Nashville: Abingdon Press, 1991) provides this study with eight definitions for the 
kingdom of God.  He, like the two chief dialogue partners of this study, Stone and Abraham, writes from 
within the Wesleyan tradition. 
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evangelism that has sought a firm grounding in Scripture.21  Yet, as Mortimer Arias 
argued some years ago, the kingdom-of-God theme has practically disappeared from 
evangelistic preaching and has been ignored by traditional evangelism.22  This exercise in 
practical theology will seek to find what place, if any, this theme has in the evangelistic 
practice of Campus Crusade for Christ.   
By using the term ‘ecclesiological’, I am referring to a sustained theological focus 
on the nature and mission of the church.  Thus, by “ecclesiologically grounded” 
theologies of evangelism, I mean theologies of evangelism firmly rooted in or connected 
to the church, which affirm, as Stone does, that God’s purpose has always been the 
creation of a people who love God and serve God, a people whose mission involves 
establishing a new order with distinct practices, disciplines, loyalties, and social patterns.  
Salvation, in this view, involves initiation into a distinct form of social existence and the 
gospel cannot be abstracted from its incarnational, practical, political embodiment in a 
new community called church.   Evangelism, in this view, involves bearing faithful, 
public and embodied witness of God’s reign in the church’s own unique context.23  In 
contrast, a theology of evangelism that does not emphasize the fundamental importance 
of initiating people into the church, or doing so only as an afterthought, serves as an 
example of a theology of evangelism that is not ecclesiologically grounded. 
                                                 
 
21
 Abraham, 17. 
 
22Mortimer Arias, Announcing the Reign of God: Evangelization and the Subversive Memory of 
Jesus (Philadelphia: Fortress Press, 1984).  
 
23
 Bryan Stone, Evangelism after Christendom: The Theology and Practice of Christian Witness 
(Grand Rapids: Brazos Press, 2006).  
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In sum, eschatologically and ecclesiologically nuanced theologies of evangelism 
affirm that neither Jesus nor his disciples conceived of God’s reign as entirely futuristic 
and presently invisible, as primarily individual and only indirectly social; as 
fundamentally private and interior and only derivatively visible and public.  Rather Jesus 
announced and invited persons into a new government called the reign of God—a new 
social order that subverted the established social order “politically, economically, 
religiously and culturally.”24  This study will bring this understanding of evangelism into 
dialogue with the evangelistic practice of a parachurch organization.  In particular it will 
explore and analyze the ecclesiological and eschatological beliefs embedded within its 
evangelistic practice in a university context. 
 
The Present State of Scholarship 
 
As has already been noted the last substantial monographs on evangelism came 
out in 195125 and 195326 and are, according to Abraham, “long on practice and short on 
critical theological reflection.”27  The same can be said to an even greater degree for most 
of the rest of literature on evangelism in the last half of a century which focuses on 
evangelistic programs, personal witnessing, reaching the hard to reach, and church 
growth material.  A few exceptions to this include Michael Green’s Evangelism in the 
                                                 
 
24
 Stone, 83. 
 
25
 Bryan Green, The Practice of Evangelism (New York: Scribner, 1951). 
 
26
 George Edgar Sweazey, Effective Evangelism: The Greatest Work in the World. 1st ed. (New 
York: Harper & Brothers, 1953). 
 
27
 Abraham, 2. 
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Early Church (1970), David Bohr’s Evangelism in America (1977), Bryan Stone’s 
Evangelism after Christendom (2006), and the body of literature that has come out of 
worldwide conferences on evangelism.   
A survey of dissertations on evangelism in an American context reveals a similar 
rift between the contemporary practice of evangelism and rigorous theological 
engagement.   I locate this practical theological exercise within two ongoing research 
conversations: those having to do with campus ministry and those having to do with 
evangelism in an American context. 
Historical studies on the evolution of campus ministry place this study within an 
existing conversation about the relation of the church to the university.  For example, 
McLean’s research reveals ways in which campus ministers in the 1960’s shaped their 
collective identity and were shaped by cultural movements.28  In addition, Naylor 
provides historical analysis of the effect of modernity on both liberal Protestantism and 
higher education and the resultant changes in liberal protestant campus ministry.29  
Zambrows’ analysis of an American Baptist model of campus ministry at the University 
of Southern California includes a section that documents the historical transition from 
                                                 
 
28Andrew Niles McLean, “Collective Identity and Institutional Change in the Campus Ministry, 
1964--1973: Weaving the Cloak of Righteousness ” (PhD diss., University of California, Los Angeles, 
2000).  In addition, the following dissertations track the continuing evolution of the relationship between 
campus ministry and the church: James Renfro Sproul, “Young Radicals and the Churches: A Strategy for 
Campus Ministry in the Seventies” (DDiv. diss., Vanderbilt University Divinity School, 1973), Rolfe 
Clayton Worden, “Local Church: A Model for the 1980's” (DMin diss., San Francisco Theological 
Seminary, 1982). 
 
29Keith D. Naylor, “Liberal Protestant Campus Ministry: The Dilemma of Modernity” (PhD diss., 
University of California, Santa Barbara, 1987). 
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mainline denomination campus ministry to parachurch organizations.30  And finally, 
Turner traces and analyzes the rise and evolution of Campus Crusade for Christ as an 
evangelical movement within American society.31  While these dissertations do not focus 
on evangelism, they identify some of the critical issues that helped spawn parachurch 
campus ministry in the 1950’s and, thus, the ecclesiological tensions created by campus 
ministries in general and parachurch campus ministries in particular when it comes to the 
practice of evangelism in a university context. 
Important sociological studies complement these historical works on the relation 
of the church to the university and enhance the requisite descriptive movement of this 
study.  For example, the ethnographic studies The Church on the World’s Turf  by 
Bramadat32 and Religion on Campus by Cherry, DeBerg, and Porterfield, documents the 
form that religion has taken on diverse North American university campuses.33  Both 
studies argue for ways in which the changing shape of religion on campus may be better 
interpreted as new forms of religious vitality and religious opportunity than as the 
prevailing forces of secularization and religious marginalization.   
A second and closely related category of dissertations on campus ministry places 
this proposed study within an ongoing conversation about the relation of various models 
                                                 
 
30Shawn Zambrows. “A Model for American Baptist Campus Ministry at the University of 
Southern California” (DMin diss., Fuller Theological Seminary, 2001). 
 
31John G. Turner, “Selling Jesus to Modern America: Campus Crusade for Christ, Evangelical 
Culture, and Conservative Politics” (PhD diss., University of Notre Dame, 2005). 
 
32
 Paul A. Bramadat, The Church on the World's Turf (Oxford: Oxford University Press, 2000). 
 
33
 Conrad Cherry, Betty A. DeBerg, and Amanda Porterfield, Religion on Campus (Chapel Hill: 
University of North Carolina Press, 2001). 
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of campus ministry to local church congregations.  For example Meek’s research 
challenges common images and practices in college ministry and encourages college 
missioners to involve collegians in local church renewal, including involvement as 
evangelists within the church. 34  It posits a way of approaching the relationship of 
collegians to the local church by defining two technical terms for ecclesiastical structures: 
sodality and modality.35  It explores both structures for their effectiveness in relating 
collegians to the church and identifies theological principles guiding the development of 
campus ministry.  Cahn’s research analyzes a new approach to college ministry called 
“Coalition for Christian Outreach” from the perspective of a Presbyterian view of 
ministry.36  Oliver’s project attempts to show how a local church, located near a college 
or university campus, may establish a campus ministry program on the campus.  It 
proposes viewing students as an on-going local outreach ministry of the church and 
provides a biblical, historical, and theological basis for campus ministry.37  Fitzpatrick’s 
research provides a very interesting case study of a program at a catholic college campus 
                                                 
 
34Lowell J. Meek, “Relating College Campus Ministry to Local Church Renewal” (PhD diss., 
Fuller Theological Seminary, School of Theology, 1986).  
 
35
 “Modality” may be defined as a structured Christian fellowship void of distinctions such as sex, 
race, ethnicity and age and would include such things as the diocesan structure of the Roman church or 
denominations and local congregations within Protestantism.  “Sodality” may be defined as a structured 
fellowship in which membership involves an adult second decision beyond modality membership and is 
limited by age, sex or marital status and a more narrowly defined mission within the broader mission of the 
church.  Sodality would include such things as the monastic movements, Protestant mission agencies and 
domestic parachurch organizations such as Campus Crusade for Christ. 
 
36Robert William Cahn, “The Coalition for Christian Outreach, a New Form of Campus Ministry, 
a Study and Evaluation from the Perspective of a Presbyterian View of Ministry” (DMin diss., San 
Francisco Theological Seminary, 1982). 
 
37James Ralph Oliver, “Development of a Campus Ministry Program by First United Methodist 
Church, Pembroke, North Carolina” (DMin diss., Drew University, 1988). 
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that involved students in social action/service with emphasis on witness as presence (i.e., 
getting close to the poor) that brought about transformation.38  These four studies provide 
insightful and ecclesiologically grounded approaches to evangelistic practice in a 
university context with which to compare and contrast the evangelistic practice of 
Campus Crusade for Christ; they also provide resources for developing the strategic 
proposals of this study. 
Additional resources for the strategic proposals that will be put forward in the 
final movement of this practical theology exercise will come from several other studies 
that have been done on campus ministry.  These studies include: 1) those that profile 
students involved in campus ministries,39 2) those that describe and analyze the relation 
of campus ministry to the university administration,40 3) those that propose certain 
models of41 or guidelines for42 effective campus ministry, 4) those that focus on the 
                                                 
 
38Elaine McNally Fitzpatrick, “The Just Life: Sharing the Story of Jesus' Life, in Hope of Sowing 
the Seeds of Justice Transformation among College Students” (DMin diss., Hartford Seminary, 1994). 
 
39Morris Lynn Baker, “An Analysis of Selected Factors Influencing Students' Intensity of 
Involvement in Baptist Student Unions” (EdD diss., The Southern Baptist Theological Seminary, 2003), 
Alyssa Nicole Bryant, “Campus Religious Communities and the College Student Experience” (PhD diss., 
University of California, Los Angeles, 2004). 
 
40Thomas Wayne Atkinson, “The Changing Protestant Landscape on Campus: A Case Study of 
One Midwestern Public University” (PhD diss., University of Pennsylvania, 1991), Allyn D Axelton, “An 
Appraisal of Campus Ministry” (DMin diss., School of Theology at Claremont, 1982), Loyd A Bates, “The 
Administrator's Concept of the Organizational Relationship of the Campus Ministry to the Publicly 
Sponsored University” (EdD diss., Indiana University, 1964), Edward Dale Garten, “Perceptions of 
Campus Clergy Concerning Intervention with Selected Contexts of Policy Discussion, Formulation, and 
Implementation in Ohio Public Universities and the Criticalness of Intervention to the Role of Campus 
Ministry ” (PhD diss., The University of Toledo, 1977), Binford Winston Gilbert, “Campus Ministry as 
Perceived by Administrators and Campus Clergy in the Eight Universities Related to the United Methodist 
Church” (PhD., University of Denver, 1973), Barbara Jo Whittington, “Judgment Analysis of the Role of 
Campus Ministry at State-Supported Universities” (PhD diss., The University of Southern Mississippi, 
1983). 
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particular challenges of the modern and postmodern context when it comes to spiritual 
formation of college students43 and 5) one that offers a model of communication and goal 
setting for campus ministry.44  
The dissertations on evangelism in an American context generally involve 
program studies such as the use of apologetics training on evangelistic effectiveness45 or 
evangelistic journalism,46 the utility of target audience profiling when it comes to 
effective evangelistic practice,47 and the evaluation (cost effectiveness) of mass 
evangelism techniques.48  Dissertations on the practice of evangelism in a university 
context follow this similar pattern of program study and effectiveness.  They include 
                                                                                                                                                 
41David Meredith Hindman, “Treasure Hidden in the Field: The Biblical Wisdom Tradition as an 
Alternative Perspective on the University and Model for Campus Ministry” (EdD diss., Union Theological 
Seminary in Virginia, 1995). 
 
42David Riffe, “Developing Guidelines for an Effective Campus Ministry” (DMin diss., Drew 
University, 1990). 
 
43Jackie W. Ammerman, “Hope in a Land of Uncertainty; Ministry to College Students in 
Transition” (DMin diss., Princeton Theological Seminary, 1988), Kyle McCleave Klemcke, “Building a 
Spiritual Foundation in the Lives of College Students in a Postmodern World” (DMin diss., Fuller 
Theological Seminary, 2001). 
 
44William Harper Casto, “Communications Issues in Campus Ministry: A Possible Design for 
Setting Goals for Ministry” (PhD diss., The Ohio State University, 1976). 
 
45Kenneth Todd Holt, “Apologia: Equipping Believers for Evangelism Using Apologetics at Great 
Neck Baptist Church, Virginia Beach, Virginia” (Beeson Divinity School of Samford University, 2004). 
 
46
 Finau Dyer Tu'uholoaki, “The Church as Evangelist: Prophetic Evangelism in the Context of the 
Local Church” (Perkins School of Theology Southern Methodist University, 1983).  “Prophetic 
evangelism” involves announcing the lordship of Christ by “adopting the role of journalists for the church.” 
This study documents the effect in a local community of a task force within a church congregation who 
participated in training and then the practice of “prophetic evangelism,” in particular the proclamation of 
Christ as liberating Lord within various contexts. 
 
47
 Jerry E. Rueb, “Discovering Cultural Clues for Effective Evangelism in Suburbia” (DMin diss., 
Talbot School of Theology of Biola University, 1997). 
 
48
 Roger A. Kvam, “Evaluating Mass Evangelism : A Case Study of the 1982 Billy Graham 
Crusade in Boston, Massachusetts” (1984). 
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studies on such evangelistic methods as: the use and effectiveness of questions in surveys 
given prior to personal evangelism,49 worship as evangelism: how worship services can 
be used to reach college youth,50 a training program in Christian world view and its effect 
on evangelistic effectiveness,51 the use of small group evangelistic Bible studies to reach 
Chinese students at the University of Texas52 and  fraternity and sorority students at 
Texas Tech University,53 a parish based model of campus ministry that includes 
evangelism,54 an analysis of the evangelistic strategy of the Fellowship of Christian 
Athletes (including a section that compares it to the evangelistic strategy of Campus 
Crusade for Christ),55 and an analysis of the mission strategy of Dawson Trotman 
(founder of a similar parachurch college-focused ministry called Navigators) among 
north American evangelical mission agencies.56   Like most of the contemporary books 
                                                 
 
49Christopher Blackmore, “Use and Effectiveness of Questions in Surveys Given Prior to Personal 
Evangelism” (DMin. diss., Trinity Evangelical Divinity School of Trinity International University, 1982). 
 
50
 Mark D. Michael, “Worship as Evangelism: How Worship Services Can Be Used to Reach 
College Youth” (DMin diss., United Theological Seminary (Ohio), 2000). 
 
51
 Michael W. Metzger, “Program for Helping Campus Crusade Staff Develop into More Effective 
Evangelists in Pluralistic Cultures” (Trinity Evangelical Divinity School of Trinity International University, 
2000). 
 
52
 Pak On Chan, “Evangelism of Chinese University Students through a Faith Discovery Bible 
Study” (DMin diss., Southwestern Baptist Theological Seminary, 2004). 
 
53
 Edward Grear Howard, “The Development and Implementation of an Evangelism Strategy for 
Fraternity and Sorority Students at Texas Tech University” (Golden Gate Baptist Theological Seminary, 
1999). 
 
54Pamela Haddon Ford, “A Model for Twenty-First Century Evangelism: Faith Sharing Venues 
for Parish-Based Campus Ministry” (DMin diss., Drew University, 2004). 
 
55Derek Oakley Coleman, “The Evangelistic Strategy of the Fellowship of Christian Athletes 
1963-1971” (PhD diss., The Southern Baptist Theological Seminary, 1999). 
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on evangelism, these dissertations are long on practice and short on theology, and focus 
on effectiveness rather than faithfulness. 
One dissertation falls outside this genre and includes a more rigorous theological 
analysis and correlation of theology with practice.  This study involves the assessment of 
the practices and perceptions of evangelism within the Episcopal Church.57  Unlike the 
dissertations that focus merely on evangelistic methods and effectiveness, this 
dissertation assesses the implications of theological commitments of the Episcopal 
Church and local parishioners on the concrete practice of evangelism and comes the 
closest to the practical theological project I am proposing.58 
 
Limitations of the Study 
 
The qualitative research element of this study places some limitations inherent to 
qualitative research methodology upon the findings and strategic proposals of this study.  
For example, it relies upon the self-reporting, memory, and interpretation of the 
interviewee-participant as well as the interpretation of the researcher.  Additionally, the 
study is limited to the practice of evangelism of one among many parachurch 
                                                                                                                                                 
56
 Robert Walter Felts, “A Critical Analysis of Dawson Trotman's Methodology of Discipleship 
for Contemporary Mission Strategy among North American Evangelical Mission Agencies” (PhD diss., 
Southwestern Baptist Theological Seminary, 1989). 
 
57
 Thomas C Barnett, “An Assessment of Evangelism as Practiced and Perceived in The Episcopal 
Church” (DMin diss., University South School of Theology, 1990). 
 
58
 The thesis of the project is that issues commonly associated with evangelism, such as declining 
membership, hinder genuine evangelistic ministries in the Episcopal church. The method includes a review 
of theologies of evangelism, the church growth movement, mission and pluralism issues, and the Book of 
Common Prayer.  Finally, a critique is conducted using the "diakonia," "koinonia," and "kerygma" 
functions of parish ministry. The study concludes that evangelism may be a birthing ministry too big for a 
small denomination that is tied to a remnant theology.   
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organizations, not to mention the fact that this particular parachurch organization is one 
that practices evangelism within a very particular context—the modern university.   
Perhaps the greatest limitation of this study is that it focuses on only two of the 
over 2,000 universities on which Campus Crusade for Christ practices evangelism.  
Although the two universities exist in two different geographic locations (Washington 
and Ohio), they clearly do not represent a comprehensive sampling of American 
universities nor of American university students.59  This study does not, therefore, 
presume to be a study of how evangelism is being done by Campus Crusade for Christ 
around the country.  Rather, this study will describe how evangelism is being done in an 
exemplary way (according to Campus Crusade for Christ’s national directors) within two 
geographically distinct state university contexts and then will bring a rich description of 
this exemplary practice into conversation with two theologians.  At the same time, 
college students share many commonalities such as: stage of life, familiarity with and 
exposure to cultural trends, immersion into an academic environment, engagement in 
critical thinking and regular geographic proximity to one another.  When it comes to the 
practice of evangelism, these contextual factors transcend the particularities of the two 
campuses in this study and thus increase the utility of this study when it comes to 
providing insights about the practice of evangelism on other university campuses.  
Additionally, the principles and emphases of Abraham and Stone, which will come into 
                                                 
 
59
 Not only do both universities represent large state universities in Washington and Ohio, as 
opposed to small and/or private colleges/universities, but they only represent two (e.g., Northwest, 
Midwest) of other possible (e.g., South, Northeast, Southwest) broad geographic regions of the United 
States. 
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relief against the backdrop of these two campuses, will transcend these particular 
ministry contexts and therefore have some relevance to the practice of evangelism 
elsewhere.  Nevertheless, given the uniqueness of each campus situation, the uniqueness 
of each campus director, the uniqueness of geographical regions within the United States, 
the results and strategic proposals of this study will be most relevant to the practitioners 
of evangelism of the two Christian communities on these campuses.    
The findings of this study are also limited by the number of interviewees and 
sampling process.  This is not a comprehensive study of every practitioner of evangelism, 
every type of person exposed to the evangelistic practice, or every convert within each 
context.  Rather this study is limited by a sampling method called “chain sampling” 
which involves interviews with those most capable of revealing the lived theology of 
those that Campus Crusade for Christ considers its best case practitioners of evangelism 
in these U.S. university contexts, how evangelism is performed in these contexts, and the 
results of the evangelistic performance on those converted.  This chain sampling 
technique admittedly forfeits some of the interesting findings that a more random sample 
of students might provide this study.  However, the intuition I brought into this project 
was that that the most interesting findings of this research would come by keeping it 
focused on what the ministry leaders consider the “best case practitioners” and “best case 
converts” and bringing a thick description of these two scenarios into conversation with 
the criteria of faithful evangelism as articulated by Stone and Abraham.The outcome of 
the project will therefore be a theological analysis of these self-identified optimal 
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scenarios in dialogue with the work of Stone and Abraham, not a diagnosis of success or 
failure on Campus Crusade’s own terms. 
The inability of this study to document over an extended time the long-term 
effects of the practice of evangelism on converts and practitioners of evangelism is 
another significant limitation of this study.  It is not a longitudinal study designed to 
weigh and test the utility of the evangelistic practice over time, but to understand and 
analyze them on the basis of their present status and practices.  The sampling approach is 
designed to provide, as Patten puts it, “in-depth responses about people’s experiences, 
perceptions, opinions, feelings, and knowledge” of the practice of evangelism.60    
And finally, this dissertation is limited by the number of theologians with which 
the practice of evangelism of Campus Crusade for Christ is correlated. It is interested 
primarily in identifying the constructive resources that the critical correlation of 
ecclesiologically and eschatologically grounded theologies of evangelism and the 
evangelistic practice of Campus Crusade for Christ in a university context provide to 
evangelistic practice within similar contemporary contexts?” 
 
Location of the Researcher 
The researcher of this study brings a host of experiences to this research topic that 
naturally predisposes him toward it in one way or another.  The three most influential 
experiences that predispose the researcher toward this topic include: 1) Being initiated 
into the Christian faith as a college student through Campus Crusade for Christ (CCC), 2) 
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 Patton, Michael Quinn, Qualitative Research & Evaluation Methods Third ed. (Thousand Oaks, 
CA: Sage Publications, Inc., 2002), 4. 
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Twenty-five years of professional experience as campus minister with CCC, and 3) Ten 
years of post-graduate experience including the past six as an advisee of one of the two 
theological voices in this dissertation—Bryan Stone (the E. Stanley Jones Professor of 
Evangelism at Boston University School of Theology). 
The experience of initiation into Christian faith through CCC has undoubtedly 
predisposed the researcher’s attitude toward evangelism.  Several biases naturally follow 
from this experience including that it: 1) creates a certain pre-commitment to the 
parachurch, 2) creates a certain pre-commitment to the traditional evangelistic methods of 
CCC, and 3) predisposes the researcher toward a particular theology of evangelism that 
has become definitional of neo-evangelicals of the 20th century—conceiving of the gospel 
as essentially a message of the forgiveness of sin and the justification by faith of 
individual sinners via Christ’s substitutionary atonement, conceiving of salvation as 
essentially a private affair that establishes a person in a personal relationship with God, 
adopting a futuristic eschatology that eschews the this-world dimension of the gospel 
kingdom of God and reduces eschatology to the signs and conditions of Christ’s return 
and the promise of eternal life in heaven for individuals who repent and receive Jesus 
Christ into their lives. 
Despite these predispositions, certain other experiences of the researcher over the 
past twenty-seven years have aroused some questions about evangelistic practice of CCC.  
The responsiveness of students to traditional CCC evangelistic methods waned during the 
1990’s.  For example, in the mid 1980’s over 200 students every year were indicating 
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“decisions” to become Christians through traditional evangelistic methods used by the 
staff and students involved in the ministry led by the researcher of this study.  By the mid 
1990’s that number dropped to approximately 30 students per year.  This experience 
along with the extended theological reflection provoked by the theological critiques of 
Bryan Stone accentuated some gnawing suspicions and questions not only about the 
overall utility of CCC’s evangelistic methods, but also about the biblical and theological 
underpinnings of CCC’s evangelistic practice. 
One of the ways this study has attempted to move beyond these pre-research 
biases—those that come from being either too close to the ministry contexts and/or 
theological conversation partner—involved developing a research methodology that 
could help avoid distortions in the gathering and interpreting of biblical, historical, 
qualitative or theological data. This methodology involved, first, identifying the answers 
that the researcher anticipated finding to the three research questions of this study and, 
second, identifying beforehand the kinds of data that would be needed in order to 
overcome some of these pre-research biases so that the researcher could be on the lookout 
for this kind of data as he entered into the research. 
With respect to the first research question about the lived theology of evangelism 
in these two contexts (how evangelism is being practiced and the kinds of results it is 
having) the researcher expected to find some differences between what staff and students 
actually said about evangelism and what they did.  The researcher suspected that some of 
the major elements of how evangelism was done and what brought about conversion in 
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evangelized students’ lives would not be presented as evangelism in the training or 
materials or personal statements of evangelistic leaders of CCC and, therefore, not 
credited for evangelistic results by the evangelized.  The researcher expected evangelism 
to be understood as verbal proclamation and yet practiced as witness.  The researcher 
recognized that this pre-conception could be falsified (though it was not) if: 1) 
Evangelists conceived of evangelism as grounded in embodied witness and practiced it 
that way, or 2) evangelists conceived of evangelism as verbal proclamation and practiced 
it that way, 3) evangelists conceived of evangelism as verbal proclamation and 
evangelized students attribute their conversion primarily or exclusively to the act of 
verbal proclamation. 
 The researcher also expected the lived theology of evangelism of WSU to be 
nearly identical with what had come to be associated with a traditional theology of 
evangelism within CCC—evangelism involving a personal conversation and sharing of 
the content of the Four Spiritual Laws between the evangelist and a stranger.  The 
researcher recognized that this could be falsified (and indeed it was) by finding a 
different theology of evangelism in their training and their practice than that which the 
researcher had come to associate with traditional CCC evangelistic practice. 
With respect to the second research question about what critical resources the 
ecclesiologically grounded theology of evangelism of Bryan Stone and the 
eschatologically grounded theology of evangelism of William Abraham could bring to 
the practice of evangelism in these U.S. university contexts, the researcher expected to 
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find, first, that CCC’s theology of evangelism in these two contexts would place their 
emphasis on an “other-worldly” eschatology (an eschatological vision that emphasizes 
the final consummation of the kingdom of God and the gift of eternal life that is given to 
those who accept Jesus Christ as a personal Lord and Savior).  The researcher recognized 
that this preconception could be falsified (though it was not) if he could find any 
evidence of a “this world” eschatology in the literature, participant observations, training, 
and interviews. 
The researcher also expected that CCC’s practice of evangelism would suffer 
under the scrutiny of Stone’s critique on the grounds that it does not constitute faithful 
evangelism, is too reductionistic, individualistic, and that it marginalizes the fundamental 
role of the church.  The researcher recognized that this predisposition could be falsified 
(though for the most part it was not) if evidence could be found that demonstrates that 
evangelism in these two contexts was 1) firmly grounded within a faithful remembering 
and telling of the story of Israel, Jesus and the church rather than a rival narrative like the 
story of modernity, 2) faithfully enacted by an ecclesial body bearing faithful witness to 
the politics and economics of the kingdom of God and providing a public invitation to the 
world to be formed socially by the church into those distinctive beliefs and practices of 
the kingdom of God, and 3) sustained by the virtuous exemplars of evangelistic practice 
who embodied the gospel in the way they live. 
Finally, with respect to the anticipated finding to the third research question about 
the constructive and strategic proposals that would result from this conversation, the 
researcher suspected that Abraham and Stone’s critiques would require a re-imagining of 
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evangelistic practice that would involve not only ridding it of the corrupting influence of 
the story of modernity, but also a practice of evangelism that consisted of initiating 
people into the church rather than into a privatized spirituality.  The researcher 
recognized that this presupposition could be overcome (though it was not) if the 
researcher could find a theological critique that successfully defended the individualism 
of a prevailing evangelistic practice in these two contexts. 
 
 
 Chapter 2 
 
 
Historical Background 
 
 
Introduction to a Brief History of Evangelistic Campus Ministry in America 
 
 The practice of evangelism by Campus Crusade for Christ (CCC) at Washington 
State University (WSU) and Bowling Green State University (BGSU) did not materialize 
out of a vacuum.  Rather, the particular form that evangelism has taken in each context is 
a continuation of a fascinating story of evangelistic student Christian movements 
throughout American history.  It is a story highlighted by both revivals and regressions, 
ecumenism and sectarianism, idealism and disillusionment.  It is a story punctuated by 
exhilarating visions of world-conquest followed by humiliating experiences of domestic 
defeat.  It is a story of both revolution and dissolution.   
 A detailed analysis of all the strands of this story is beyond the scope of this 
project.  However, the following overview of important figures, ideas and events that 
have molded the practice of evangelism inherited by Campus Crusade for Christ will help 
frame this conversation within a broader historical and theological perspective.  For the 
purpose of this project, this historical summary places its primary emphasis on the 
evolution of the ecclesiological and eschatological ideas embedded within the 
evangelistic practice of American campus ministries for the past two centuries—ideas 
encountered and inherited, perhaps even unconsciously, by the evangelists under study in 
this research project.  This historical review focuses on the ways in which many 
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evangelical Christians over the past two hundred years have come to imagine the church, 
the church’s relation to the world, the kingdom of God, the eschaton, salvation, and the 
practice of evangelism.  The four periods of this historical overview are distinguished 
from one another on the basis of critical ecclesiological and eschatological developments 
that climaxed at a certain point in time resulting in a division that sent evangelistic 
practice in different directions.   
The first period (1806-1913) begins with the legendary Haystack Revival on 
Williams College.  This event, often cited within CCC circles, marked the birth of an 
evangelistic movement on an American college campus animated by a vision of 
proclaiming the Christian gospel to “the unreached heathen of the world.”1  Critical 
ecclesiological developments during this first period, from 1806-1913, include the birth 
of student ministry in the midst of the revivalism of the 19th century America, the 
emergence of the college youth culture, and the creation of parachurch organizations that 
specialized at ministering to people at this life stage.  These interdenominational 
parachurch organizations—particularly the Young Men’s Christian Association (YMCA), 
the Student Volunteer Movement (SVM) and the World Student Christian Federation 
(WSCF)—succeeded in transforming hundreds of isolated student Christian societies into 
a world-wide evangelistic and missionary movement.  In addition to these important 
ecclesiological developments, this period provides a first glimpse at the utility of an 
eschatologically loaded watchword—“the evangelization of the world in this 
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Dan Hayes, Firesides of Spiritual Awakening, ed. Judy Stewart and Claude E. Robertson (Bloomington IN: 
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generation”—helping to galvanize and mobilize commitment to world evangelism.  But, 
this period also provides a glimpse of the vulnerability of eschatological concepts (and 
the kind of evangelistic practice they inspire) being co-opted by ideologies like 
colonialism, imperialism, and militarism, which set the stage for a reexamination of the 
watchword and the kind of evangelism it inspires during the second period of campus 
ministry. 
The optimism of the unified federation of campus ministries in the first period 
was dealt an almost lethal blow by the events that inaugurated the second period (1914-
1942).  The outbreak of the fundamentalist/modernist controversy (1914 marks the 
completion of The Fundamentals) along with a world war started by “Christian nations” 
(1914) divided the once unified student movement and sent evangelism in two very 
different directions.   Modernists took evangelism in the direction of the social gospel.  
Fundamentalists revived their commitment to the practice of verbal proclamation of the 
message of individual salvation through repentance and personal faith in Jesus.  The 
progressive eschatology of the modernists attributed greater social content to the gospel. 
The prevailing millennial eschatology of fundamentalism, in contrast, emphasized the 
urgency of getting the message out as quickly as possible and hastening the return of 
Christ.  Both contributed in different ways to the disappearance of the church—the 
modernist by fusing the world and church and the fundamentalists by increasingly 
privatizing, personalizing and futurizing the end toward which the Christian life is aimed 
and by the proliferation of parachurch ministries that lacked a theology of permanence. 
  
30 
 
The third period of campus ministry (1943-1971) reveals additional splintering 
that occurred within the more liberally minded SVM and the conservative fundamentalist 
movement out of which CCC eventually emerged.  In 1943, as the world found itself 
once again embroiled in a world war, another conception of the kingdom of God began to 
guide the practice of evangelism within the American branch of the University Christian 
Movement (UCM) and WSCF—the kingdom of God as a united universal Christian 
community.  Evangelism began taking the form of “Christian Presence”—the visible 
witness of the visible church within the university.  But, disillusionment with the rigid 
institutionalism and irrelevance of the church grew among leaders.  As it did they began 
affirming Christian Presence in the revolutionary movements in the world as opposed to 
the church.  But eventually the disillusioning effects of internal struggles within the 
federation coupled with the disastrous changes in the political landscape in 1968 resulted 
in the withering and death of the American UCM as well as languishing denominational 
campus ministries across the country.  The beginning of this period (1943) also marks the 
beginning of a new and more moderate version of fundamentalism—neo-evangelicalism.  
Key influencers of this movement championed eschatological notions that provided 
theological justification for renewed social engagement.  Neoevangelicals also 
distinguished themselves from fundamentalist by the daring and innovative ways in 
which they adapted and used the most popular entertaining and relevant idioms of the day 
to get the attention of youth and “evangelize them.”  
The final period of this overview American campus ministry (1972-1995) details 
the missionary vigor of Samuel Mills (and the Society of the Brethren) and John Mott 
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(and the SVM) being reborn in Bill Bright and the theologically conservative parachurch 
Christian ministry he founded—Campus Crusade for Christ.2   Explo 72—a week long 
gathering of 80,000 students from around the country at the Texas Cotton bowl in 1972—
placed onto the national stage a new and vital player in the drama of American campus 
ministry.  Born out of a reincarnation of the original SVM watchword, nurtured in the 
fundamentalist axioms of Biblicism, evangelism, conversionism, revivalism and pietism, 
and mentored by the neo-evangelical youth movement’s distinctives of pragmatism, 
entrepreneurialism, relevance, urgency and individualism, CCC grows during this period 
into the largest manifestation of the parachurch engine driving the neo-evangelical 
movement.  Evangelism within CCC takes the form of verbal proclamation of a 
synthesized and standardized gospel message (via a tract, a personal testimony, a motion 
picture) that initiates people into a personal relationship with Jesus.  Near the end of the 
period (1990), in the face of declining numbers of “decisions for Christ” and the ongoing 
challenge of getting new “converts” involved in the ministry or church, CCC redefines 
itself and its “Evangelism Model.”  This redefinition and restructuring of evangelism, 
along with the history that formed it sets the stage for the two CCC campus directors of 
this study who inherit traditional CCC ministries in the early 1990’s. 
 Each phase of history sheds light on theological assumptions and overall logic of 
CCC’s current practices of evangelism.  They help make sense of CCC’s 
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characteristically cognitive, personalistic, decisionistic, individualistic, proclamational, 
pragmatic, and futuristic oriented practice of evangelism.  The story shows how these and 
other characteristics of CCC’s evangelistic practice connect to inherited conceptions of 
the church and its relation to the world and the kingdom of God.  Coming to grips with 
this past history not only sheds light on the theological assumptions inherited by CCC’s 
staff and student leaders, but it places the conversation within a broader critical light.  It 
situates the practical theological dialogue and the strategic proposals that follow in a 
place where they can be informed and inspired by the best, as well as repent and learn 
from the worst, moments of evangelistic campus ministry in the United States and world. 
 
Evangelistic Campus Ministry in America from 1806-1913 
 
 Interdenominational evangelistic student movements emerged very early in the 
history of American colleges and played a vital role in national revivals and the 
Protestant international mission enterprise.  After gaining its independence from the 
British Empire in 1776 the United States of America experienced, upon the initiation of 
the church, the rapid and immediate growth of higher education.  With this growth came 
the recognition of a new segment of the American population that required and inspired 
specialized ministry—college students.  Christian societies proliferated on campuses 
around the country.  The founding of one of these societies, The Society of the Brethren 
at Williams College in 1806, marks the beginning point of this historical review of 
evangelistic campus ministry because it marks the beginning of an enduring vision for 
evangelistic campus ministry.  The Society of the Brethren emerged from the legendary 
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Haystack Revival and contributed, along with similar campus revivals, to the revivals of 
religion in America during the early 19th century.  The influential idea and vision that 
inspired the missionary vigor and set the trajectory for the evangelistic nature of this and 
other student movements was the society’s aim—“to effect in the person of its members a 
mission or missions to the heathen.”  The founder of this society, Samuel Mills, would go 
on to petition the Congregational Church of New England to set up a board of 
commissioners for foreign mission resulting in the founding of the first foreign 
missionary society in North America.   
 Over the course of the next half century, until the outbreak of the American Civil 
War in 1861, scores of religious societies formed in colleges across America, animated 
by this compelling vision of extending the kingdom of God in the world.3  A society of 
particular importance came by way of England.  The Young Men’s Christian 
Associations (YMCA) started in London in 1844 when four men (an Episcopalian, 
Methodist, Baptist and Congregationalist) decided together that “the supreme aim of our 
daily life should be to bring glory to our Redeemer, and the most appropriate sphere for 
the attainment of this object is that of our daily calling.”  The YMCA model proliferated 
around Europe, North America and eventually the world.  By 1855 a world alliance of 
YMCA’s formed with the aim “to unite those young men who, regarding Jesus as their 
God and Saviour, according to the scriptures, desire to be disciples in their faith and in 
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their life, and to associate their efforts for the extension of this kingdom among men.”4  
As Dana Robert argues, this understanding of the kingdom of God, as something that 
could be extended geographically by carrying religion into the sphere of daily occupation 
and missionary effort, became characteristic of this initial phase of American campus 
ministry.5   
 In 1858 the first student YMCA in America was founded at the University of 
Virginia. It was intended to band students together across denominational and collegiate 
lines for fellowship, growth in faith, and religious and missionary effort as well as 
carrying religion into the sphere of daily occupation.  These student movements 
proliferated after the American Civil War under the influence of a young man named 
Luther Deloraine Wishard.  In 1876, as a graduate student at Princeton, Wishard invited 
to campus a former business man turned evangelist, D. L. Moody, to conduct an 
evangelistic campaign that consisted of the preaching of Moody and the singing of a 
talented singer and songwriter, Ira D. Sankey.6  Shortly thereafter, Wishard began 
sending correspondence to societies around the country proposing the establishment of a 
system of correspondence among all the Christian organizations in the colleges and 
universities.  In 1877, inspired by the example of Samuel Mills and the Haystack Revival, 
Wishard championed the creation of a missionary department within the inter-collegiate 
YMCA movement with the mandate of completing what Mills and others had 
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envisioned—taking the gospel to every person in the world.7  Additional inspiration for a 
world-wide student movement came in 1879 when Wishard received a letter from a 
Japanese college student who expressed his own passion for Christian mission.  Stirred 
by the global implications of this letter, Wishard wrote, “Convert the colleges of foreign 
mission lands into strongholds and distributing centers of Christianity; make them 
academies of the Church Militant to train leaders for the present crusade of evangelism.”8 
 In this initial phase of student movements the kingdom of God metaphor not only 
captivated the global aspirations of the burgeoning student Christian movement, but it 
galvanized the personal dedication and commitment of its leaders who surrendered their 
lives to the lordship of Jesus Christ.  Wishard’s famous quip, “I am willing to go 
anywhere, at any time, to do anything for Jesus” captured the personal piety, devotion 
and commitment that spread among these early leaders of the world Christian student 
movements.  In January of 1886, Wishard and D. L. Moody invited a well known 
collegiate athlete from Britain, J.E.K. Studd, to America for a speaking tour to share 
about his conversion to Christianity and the decision to become a foreign missionary.9  In 
the audience at the Cornell University meeting was the newly elected student body vice-
president, John Mott.  Reflecting on that meeting fifty years later Mott recalled that of all 
the things Studd shared that night, the one thing that caught his attention and altered the 
trajectory of his life was the two Bible texts he quoted, Jeremiah 45:5 and Matthew 6:33.  
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The conflation of these passages captured the global and personal implications of the 
kingdom of God metaphor for Mott and so many of the early leaders of the student 
movement.  “Seekest thou great things for thyself?  Seek them not.  Seek ye first the 
Kingdom of God and His righteousness.”10  Later that summer Mott attended a four week 
student summer conference organized by Wishard, with Moody participating, where he, 
along with 99 other participants, signed a pledge stating, “We are willing and desirous 
God permitting, to become foreign missionaries.”  
 The signing of that pledge by 100 students marked the beginning of one of the 
greatest missionary enterprises in church history—the Student Volunteer Movement for 
Foreign Mission (SVM).11  Shortly thereafter Wishard embarked on a world tour to 
globalize the YMCA leaving Mott, fresh out of college at the age of twenty-three, with 
the task of filling his vacancy as the traveling secretary of inter-collegiate YMCA and 
organizing the SVM.  The SVM began functioning as the missionary department for the 
YMCA, Young Women’s Christian Association (YWCA) and other Christian student 
societies on campuses around the country.  While the student groups varied from campus 
to campus, they rallied together around the SVM’s watchword “The evangelization of the 
world in this generation.”  The SVM provided these societies missionary education 
through on campus mission study groups, quadrennial international missionary 
conventions and an organizational infrastructure that solicited missionary candidates 
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from these student Christian societies and connected them to Protestant mission agencies.  
At the peak of its influence one out of every 100 American college students attended a 
SVM convention and nearly three quarters of sailed North American Protestant 
missionaries (20,745) came from the SVM.  It played a vital, catalytic role in uniting and 
mobilizing the Protestant churches toward world mission and world evangelism. 
 By 1894 Mott had persuaded Wishard and a fomenting global network of student 
movement leaders that uniting student ministries around the world in name (e.g., YMCA) 
was not the critical need of the day.  Rather, what was needed was a federation that 
linked national Christian student movements around the world, all of which had their own 
name and character.  This led to the launching of the World Student Christian Federation 
(WSCF) in 1895 with the aims of uniting student Christian movements and organizations 
throughout the world, collecting information regarding the religious conditions of the 
students of all lands, and promoting the following lines of activities:  
1) to lead students to become disciples of Jesus Christ as only Savior and as God 
2) to deepen the spiritual life of students,  
3) to enlist students in the work of extending the kingdom of Christ throughout 
the whole world.   
 
At its peak, fifty eight thousand students from at least ten different countries enrolled in 
its mission study circles, and over half of the world’s Protestant missionary force arose 
from within it.12 
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 In addition to the global aspirations and personal dedication generated by the 
kingdom of God metaphor and the SVM watchword, several other factors coalesced at 
the dawning of the 20th century to provide the impetus for the explosive growth of the 
global student movement.13  The Industrial Revolution sweeping across Europe and 
America from the 1880’s produced a rapidly escalating demand for raw materials not 
only to feed the growing urban populations of industrial cities, but to feed the burgeoning 
national war machines of industrial countries.  The revolutionary advances in science and 
technology occurring within the Western countries gave them a competitive advantage 
over the non-industrialized countries when it came to developing the communication, 
transportation and overall economic infrastructure to establish and sustain the world trade 
network.  Industrialization and colonization went hand in glove, rapidly increasing and 
expanding trade networks and ultimately linking the lone college student to the people of 
the world in previously unimaginable ways.  The expansion of Protestant foreign mission 
among the European colonies prior to the student movement also provided requisite 
infrastructure in the form of schools, mission stations, and churches, for rapid expansion 
of youth movements around the globe. 
 The rapidly expanding world student Christian movement, therefore, found itself 
entangled within a prevailing imperialistic spirit that was reaching its high water mark at 
this time.  The positives of Western culture dominated Protestant missiology in general 
and the SVM in particular.  Take for example the pioneering works in sociology of James 
                                                 
 
13
 See Robert, 2006.. 
  
39 
 
S. Dennis (1842-1914) and James L. Barton (1855-1936), which were presented at SVM 
conferences and that assumed progress and evolution toward the Western ideal.  
Apparently blinded to the problems of Christendom and modernization, these men 
championed, documented and collected the contributions of modern Protestant missions 
to the world.14  Evangelism and mission were being done largely under the assumption 
that Christian civilization would change for the better the societies in which missionaries 
worked.  This logic fed naturally into the prevailing philosophical Darwinist framework 
that, according to Showalter, held sway over the early founders of the SVM.  In a 1910 
essay, Mott wrote, “the world was engaged in a struggle for mastery among the races and 
religions, and this was a struggle in which the Christian faith could either succeed or 
fail.”15  For Mott and the SVM founders the missionary movement provided a way of 
increasing Christianity’s credibility abroad and at home by conquering the other 
religions.  In the words of Protestant missiologist William Barton, “We have a better 
religion than the people of China or India, and they need it.”16  In this way, the future of 
Christianity itself was invested in the missionary enterprise.  If it should fail to conquer 
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the non–Christian religions of Asia and Africa the mission and power of Christianity 
would be shaken to its foundations.17   
 These factors set the stage for a radical re-thinking of evangelism, the gospel, 
mission, the understanding of the relation of the church and the world, and the nature of 
the kingdom of God when suddenly, seemingly out of nowhere in 1914, the whole world 
was drawn into a war started by and between Christians—or at least between Christian 
nations.  Up until this point evangelism was understood to consist of verbal proclamation.  
In 1896 the WCSF, which had adopted the SVM’s watchword “The evangelization of the 
world in this generation” clarified what it meant by evangelization.  
By evangelization we do not mean conversion nor do we mean to disparage, but 
to emphasize the value of educational missions.  What is meant is simply this: 
‘The presenting of the gospel in such a manner to every soul in this world that the 
responsibility for what is done with it shall no longer rest upon the Christian 
church, or on any individual Christian, but shall rest on each man’s head for 
himself.’  We believe that such a watchword presented to ourselves and the 
church at this crisis will do much to waken the church to the possibility and 
urgency of immediate and thorough evangelization.18 
 
But the credibility of this proclaimed message would suffer a seemingly lethal blow by 
the forthcoming World War.  How could the western world export a message that had so 
obviously failed at home?   
 
Summary of Evangelistic Practice 1806-1913 
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 Before moving into the next phase of the story of campus ministry a few summary 
remarks are in order about many of the characteristics of the evangelistic practice of CCC 
that have their roots in this phase of the story.  First of all, with respect to ecclesiology, 
this period marks the initial recognition of youth as a lifestage that inspired specialized 
ministry.  Out of this recognition came the full-time youth minister and specialized 
ministry to college students.  Second, this period reveals the utility and catalytic nature of 
parachurch movements at mobilizing the church toward its evangelistic mission.  
Parachurch ministries united Christian forces across denominational, national, and racial 
lines toward a world-wide evangelistic cause.  In particular the network created by 
national (YMCA and SVM) and international (WSCF) parachurch ministries transformed 
hundreds of isolated local campus ministries into a world-wide movement.  Third, this 
period also reveals the fundamental importance of the coalescing of providential 
circumstances when it comes to the launching and sustaining of a global movement.  
Fourth, with respect to the practice of evangelism, this period reveals an emphasis on 
individual decisionistic salvation over ecclesial socialization, proclamation of a gospel 
message over Christian presence and embodied witness, and pragmatism of evangelistic 
techniques over theological reflection.  All of these characteristic have their roots within 
this phase of the revivalism of the 19th century as exemplified in the evangelistic style of, 
for example, D. L. Moody.  The practice of bringing sports celebrities, musicians, 
successful business men, and gifted speakers to campus to call individuals to surrender 
their lives to Christ—a commitment evidenced by a willingness to be an overseas 
mission—can all be traced back to this first period of campus ministry.  Fifth, several 
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strategic methods of campus ministry appear in this period that became mainstream in 
CCC, particularly the strategic use of conferences and campus study groups to expose 
students to the missionary opportunities and elicit a decision to devote a portion, or all, of 
their lives to missionary work.  Campus prayer meetings and Bible studies became a part 
of the bread and butter of these early campus ministries as they are still today within 
CCC.   
 With respect to eschatology, the connections between this phase of evangelistic 
campus ministry and Campus Crusade are less clear or obvious.  There is, in this initial 
phase of student movements, the appearance of a premillenialistic interpretation of the 
watchword.19  Millenarianism and dispensationalism will emerge with greater force in the 
next period of student ministry, but exactly how those views were taken up within CCC is 
not clear except to say that they played a major role in the fundamentalists’ movement 
out of which CCC eventually emerges in 1951.  What is clear within this first phase of 
college ministry is the way in which the kingdom of God metaphor tapped into the 
idealism and activism of this newly formed and recognized segment of the American 
population—college students.  It compelled youth to embark on an adventure that 
required total dedication and commitment.  Sixty three years after the founding of the 
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SVM, CCC is launched with an almost identical watchword, “helping fulfill the great 
commission in this generation.”20  But the connection between this watchword and the 
kingdom of God is unstated within CCC, unlike the YMCA and SVM that made this 
connection explicit.   
Rehearsing this phase of campus ministry also reveals that the kingdom of God 
metaphor became entangled within the prevailing paradigms of the day.  In this phase, it 
was interpreted within the militaristic and geographic expansionistic rhetoric 
characteristic of the height of imperialistic Western colonialism.  Phrases such as: 
“spiritual conquest of the world,”21 or “strongholds,” “academies of the Church Militant,” 
and “train leaders for the present crusade of evangelism”22 characterized the rhetoric of 
the leaders of the SVM and WSCF.  Clearly Campus Crusade for Christ has some 
connection to this phase of the history of student ministry and this militaristic and 
expansionist interpretation of the kingdom of God.  Not only does the name, Campus 
Crusade for Christ, testify to this fact but so does the win, build and send ministry 
philosophy, which comes right out of Mott’s book Strategic Points in the World’s 
Conquest.23  More generally this period provides a glimpse of the way in which a rival 
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ideology or narrative, like evolutionism or enlightenment individualism, can co-opt the 
practices of the church and turn evangelism into conquest or initiation into a privatized 
faith.24  
 
Evangelistic Campus Ministry in America from 1914-1942 
 
 
The Challenges that Confronted Student Ministry from 1914-1942 
 
 By 1913 the WSCF had reached the height of its international influence.  Never 
again would the WSCF have a higher proportion of university students within the 
federation.25  But, the international, interracial, interdenominational student movement 
that emerged united and optimistic at the beginning of the 20th century experienced an 
onslaught of challenges that by 1942 left it divided and, at least in its major segment, 
disillusioned.  Whereas prior to WWI the student Christian movement focused its 
energies toward “a crusade” on one frontier (the international mission field), following 
the War the fronts on which they expended their energies were so many and so varied 
that advances on the frontiers of the mission field slowed to a crawl and domestic forces 
fractured.   The fracture that has come to be known as the fundamentalist/modernist 
controversy erupted in full force at the beginning of this period in 1914.  This controversy 
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drove a wedge between and within Protestant denominations and directed responses to 
these external challenges in two very different directions.  Of the many theological issues 
that existed at the root of the fundamentalist/modernist controversy, the two of primary 
importance to this study consist of the eschatological and ecclesiological differences 
between both camps and the implications of these differences for the practice of 
evangelism.   
 Of all the challenges that confronted the evangelistic student Christian movements 
during the period of 1914-1942, none loomed larger than the horrific and destructive 
event that marks the beginning of this period—a World War that had been started by and 
fought between Christian nations.  How could Christianity have failed to establish justice 
and prevent this war, and on what grounds could student missionaries continue to export 
a religion that had apparently failed so miserably at home?  These questions haunted the 
new generation of student leaders that emerged following WWI.  Additionally, the 
controversial settlement from the Great War followed by the Great Depression bred 
social and political instability around the world and incited numerous political ideologies 
that began competing with the student Christian movement for the dedication, 
commitment, and loyalty of idealistic student activists.  The secular ideologies of 
communism, fascism, racism, anti-racism and nationalism began to spread among 
students around the world.  Like the WSCF, these ideologically driven movements 
summoned youth to the same absolute level of allegiance.   
 In addition to the doubt and confusion that confronted the student missionary 
movement of America and Europe on the home front, there was also a whole host of 
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problems and questions that confronted their movement on the mission field.  Those 
problems and questions included: the rise of nationalism, the resurgence and reformation 
of various indigenous religions, the relation of Christian faith to other faiths, the charge 
of racism against colonial missionaries, and a fomenting resistance to the imperialistic 
baggage that had come to be associated with international missions.  These problems 
provoked an earnest internal critique of missions famously documented in the 1932 
publication of Re-thinking Missions: A Laymen’s Inquiry after One Hundred Years—an 
ambitious ecumenical effort to address these concerns and reassess missions.26     
 The fronts on which the student “crusade” focused its energy had clearly shifted 
and multiplied during the period of 1914-1942.  But no front exerted greater influence on 
the future direction of campus evangelism than an internal theological battle that raged 
during this era between Christian fundamentalists and Christian modernists.   
 At the beginning of the century the successors to D. L. Moody had begun 
sounding the alarm about the growth of liberal theology and the erosion of evangelistic 
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commitment in their home denominations.27  As a result, between 1910-1915 they 
published The Fundamentals which took aim at the liberal theological beliefs of 
Protestantism.  In these articles they identified and defended fundamental evangelical 
doctrines, upheld older models of Protestant spirituality and reaffirmed evangelism as the 
preeminent task of the church.  In 1919 they established a coalition of conservative 
Protestants by forming the World’s Christian Fundamentals Association (WCFA) with 
the aim of purging the modern liberal theology from the nation’s churches and schools.  
During the 1920’s, tension grew between theological “liberals” for whom Christ was 
primarily a teacher and an example and theological “conservatives,” for whom Christ’s 
sacrificial death and redemption through the cross were of decisive significance.  Much 
can be said about the theological differences of these two parties.  What must be said for 
the purposes of this study is that the theological differences clearly sent evangelism in 
two very different directions.  And these different directions depended in no small way 
upon two very different eschatologies. 
 
Modern/Liberal Eschatology: Kingdom of God as Social Leavening 
 
 Certain elements of the pre-millennial eschatology that would come to 
characterize fundamentalism had begun circulating among D. L. Moody and other 
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influential figures in the early days of the student Christian movement.  But throughout 
this period (1914-1942) the WSCF distanced itself from this position and moved toward a 
modernist eschatology that affirmed, in contrast to pre-millennial eschatology, an 
optimistic, gradualist, and progressive view of the spread of God’s kingdom in the world.  
This move toward modernist eschatology amounted to progressively attributing more and 
more social content to the gospel message.  Dana Robert argues that the evangelistic 
vision of God’s kingdom that John Mott promoted in the beginning of the SVM consisted 
of a geographic expansion of the kingdom as one individual after another heard and 
responded to the gospel message.  “But the very success of geographic expansion 
generated another interpretation of the imminent reign of God.  Could not students 
themselves, allied across national and racial divisions, bring the values of God’s kingdom 
to bear on the vexing social problems of the day?”28 
 The first move of the WSCF in this direction actually occurred before the Great 
War in the form of an appeal from the Dutch representatives to direct the federation’s 
attention not only to the individual spiritual life of its members, but toward the whole 
social and political issues of contemporary life.29  This intentional emphasis produced an 
eschatological vision of the kingdom of God as something being progressively realized 
within the social and political world, rather than a future reality that occurs after the 
return of Christ.  The implications of this vision on the practice of evangelism began 
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taking hold of the WSCF at a conference in 1909 where the federation affirmed a new 
and more holistic vision of evangelism that involved “the redeeming of persons and of 
the societies in which they live towards justice and human dignity, in love.”30   
 By 1913 the federation had amended its aims to read: 
1) To lead students to accept the Christian faith in God, Father, Son and Holy 
Spirit—according to the scriptures and to live as true disciples of Jesus Christ. 
2) To deepen the spiritual life of students and to promote earnest study of the 
scriptures among them; 
3) To influence students to devote themselves to the extension of the kingdom of 
God in their own nation and throughout the world. 
 
Thus, within the WSCF the vision of the kingdom as geographic expansion was already 
giving way, prior to the War, to a social vision of the kingdom of God on earth—a vision 
that consequently directed attention away from the international mission field and toward 
domestic problems.  Evangelism still involved calling upon individuals to have faith in 
Christ, but this nuanced emphasis on the kingdom of God expanded evangelism to 
involve confronting the racial, political and economic problems of nations not just the 
salvation of individuals. 
 For those within the federation who were not persuaded by the enormous 
possibilities of a socially and politically robust Christian faith prior to 1914, the outbreak 
of WWI persuaded them of the absolute necessity of attributing more social content to the 
gospel.  Up until WWI the WSCF anticipated that Christianity would show its credibility 
in the world by conquering the other religions of the world.  The operating presumption 
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of the federation had always been that Christian civilization would change for the better 
the societies in which missionaries were working as one person after another heard and 
responded to the proclaimed gospel.  But then came the great tragedy of a world war 
begun and directed by Christian nations.  How could anyone at home or abroad believe 
any longer that Christianity would change societies for the better when it was Christian 
societies that started the war?  As Showalter laments, “The war served as a summons to 
penitent recognition that there has been something amiss with Christian civilization."  It 
mocked the moral presumption implied in the watchword and hastened a much needed 
redefinition of evangelization.  To respond to war, the gospel had to refer to social needs 
as well as individual salvation. 
 In 1914 John Mott invited the primary theologian of the social gospel, Walter 
Rauschenbusch, to speak to a gathering of American students.  Rauschenbusch exerted 
tremendous influence on the WSCF during this period, imparting a theological vision of a 
larger evangelism that included not simply the redemption of individuals, but the 
redemption of society.31  He decried the Christian theology that futurized the kingdom of 
God and put all focus on individual salvation and, thus, paralyzed efforts “to establish 
God’s kingdom on earth.”32   To the first generation of disciples the hope of the Lord’s 
return meant the hope of a Christian social order on earth under the personal rule of Jesus 
Christ, and they would have been amazed if they had learned that this hope was to be 
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removed from theology and other ideas substituted.  To the contrary, Jesus had set before 
the “human family” a new social ideal, a new social order called the kingdom of God.33   
 By 1924 the shift in evangelistic focus of the WSCF had radically changed.  This 
shift in eschatological imagination that took hold in the first part of this period (1914-
1920) resulted in the federation directing its attention away from the unevangelized 
“heathen” of the world and toward the gross injustices in, for example, the US where 2 % 
of population held 60% of its wealth, 100 families controlled most of the railroads and a 
large proportion of the basic industries, 2 million children were working, and two black 
persons were being lynched each week.34  In addition to domestic injustices, the 
settlement of WWI exposed international injustices that captured the activist attention of 
the federation.  China accused the Christian nations of cheating them at Versailles.35  
America, in the wake of the war, now possessed 1/3 of the world’s wealth and half of its 
gold supply and was allocating 85% of its budget toward military preparedness.36  
Rauschenbusch rallied those whose Christianity had not been ditched by the catastrophe 
of the war to believe with the prophets of old in the salvation of the nations and to 
demand “a Christianizing of international relations” and reforming of the evils of 
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capitalism.  By 1924, as Dana Robert argues, “kingdom of God talk” had evolved from 
geographic expansion of the gospel to “shorthand for working in the world toward global 
peace and justice issues.”37 
 
Fundamentalist Eschatology: Kingdom of God as Futuristic 
 
 Ironically the same tragic war that brought shock, confusion and eventually 
disillusionment to the more liberally minded WSCF inspired confidence, conviction and 
anticipation to many conservative evangelicals and turned them into hardened 
fundamentalists.  Rather than turning their attention toward fixing the social and political 
ills of society, fundamentalists during this period held onto their heritage of pre-WWI 
student evangelism.  They defended a message of redemption that understood the cross 
not as the liberals did, as an emblem of God’s selfless love made manifest in the ministry 
of Jesus Christ, but as a substitutionary atonement that accomplished the costly and 
supernatural character of redemption of individual souls.  They published articles, 
organized a coalition and established parachurch organizations to remove “liberal 
theology” from the mainline of Protestantism and continued their “evangelistic crusade.” 
 But the challenges that fundamentalists faced were daunting.  In addition to the 
challenges following the war that confronted Christianity in general and the WSCF in 
particular, fundamentalists faced other difficulties including: 1) they experienced greater 
marginalization in the university than did their liberal opponents, 2) they suffered the loss 
of virtually all the main-line protestant denominations to liberal theology, 3) they endured 
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the failure of some of their own evangelistic crusades, and 4) they witnessed intellectual 
humiliation of one of their greatest spokespersons on a national stage during the Scopes 
Monkey Trial in 1925.38 
 Given these challenges no serious scholar of religion would have ever imagined 
that the fundamentalist movement that experienced such a tremendous humiliation and 
faced such overwhelming challenges would persist, except in the most modest way, 
beyond the 1930’s.  Nevertheless, fundamentalism not only survived the turbulence of 
this period but emerged mid-century as evangelicalism with remarkable force and 
influence.  What made fundamentalism so durable and gave its constituents such an 
unswerving confidence in Christianity and its pre-war proclamation style of evangelism?   
 In his book Revive Us Again: The Reawakening of American Fundamentalism, 
Joel Carpenter details the eschatological beliefs that made fundamentalism so 
extraordinarily resilient to the challenges it faced in the first half of the 20th century.  
Carpenter argues that most fundamentalists affirmed some form of pre-millennial 
eschatology.39  The roots of this view, according to Carpenter, extend back to the early 
church, were revived in the Middle Ages, spread through left-wing Protestant ranks 
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during the reformation, and existed among the English Puritans and the Pietists in 
Europe.40  Despite the technical differences between various pre-millennial and 
dispensational eschatologies (e.g., when the antichrist appears, whether or not the church 
is raptured) both generally affirm that the world is fated for a tumultuous and chaotic 
climax of irrepressible evil.  The events of history are leading up to a time of impending 
doom that includes nation states moving irresistibly toward the literal fulfillment of 
prophecies that include war, persecution, mass destruction, famine, deception, 
conspiracy, and judgment.  But, despite the daunting nature of these predictions they also 
include a certain personal and bodily return of Jesus Christ to earth where he will defeat 
the forces of evil and consummate his kingdom by establishing his millennial reign—the 
age during which God’s kingdom of holiness, justice and prosperity will prevail on earth 
for a thousand years.41   
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 Some obvious implications naturally follow from this understanding of 
fundamentalist eschatology, particularly with respect to the kind of world-view it creates 
and the kind of evangelism that it inspires.  With respect to the world-view it creates, it is 
possible to see now how millennialism created a religious imagination that made its 
adherents capable of withstanding the challenges Christianity faced in the early 20th 
century.  Global war, weapons of mass destruction, religious persecution, the hardening 
of the hearts of the unbelieving, apostasy in the church, etc., all have a place in, and 
confirm the credibility of, the fundamentalist’s reading of the end of the Christian story.  
Far from discouraging them, these catastrophic events emboldened them.  They not only 
confirmed and reinforced the veracity of their faith and that history was leading 
somewhere, 42 but it reminded them of their own special place in the story—i.e., their 
chosenness.43  As Carpenter notes, prior to the war the millenarians were considered 
pessimistic by the liberal, optimistic modernists.  But after the war, millenarians were 
some of the most hopeful people around.44  From their perspective the future was 
hopeless if one looked to human wisdom, government or “even the professing Christian 
Church, in which apostasy had made such tragic and increasing inroads.”  But, in the 
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mind of the person formed by this reading of the story, these events only confirmed the 
fact that God was in control and hope was on its way—Jesus was coming soon.45 
 In a world headed irreversibly toward perilous times and apostasy, the primary 
role of the chosen people of God was not Christianizing but evangelizing the world.  
According to one of the founders of fundamentalism, A.T. Pierson, the coming of the 
kingdom could be hastened by aggressive evangelism.  Citing Mathew 24:14, “And this 
gospel of the kingdom will be preached in the whole world as a testimony to all nations, 
and then the end will come” and 2 Peter 3:12, “as you look forward to the day of God and 
speed its coming.  That day will bring about the destruction of the heavens by fire, and 
the elements will melt in the heat,”  Pierson believed and passionately preached that the 
kingdom of God would not come gradually through the social gospel, but suddenly by the 
return of Christ.46  The practice of evangelism should be aimed, therefore, not at 
gradually ushering in the kingdom of God on earth, but on rescuing souls from the wrath 
to come and hastening the sudden imminent consummation of the heavenly kingdom 
wrought by Christ’s second coming.47 
 A Time magazine article aptly captured fundamentalist eschatology in the 
response of one of its own spokespersons to the criticism that the church had failed to halt 
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Christendom’s march toward war.  Charles Trumbull countered that “the church’s failure 
was rather in attempting to halt the march to war.  Christ never commissioned his Church 
to put an end to wars or convert the world…Christ called his Church to evangelize the 
world…and to take out of them a people for his name…the Christian church was called 
to save souls not reform society.”48  Carpenter summarizes the prevailing imagination of 
the fundamentalist and its influence on evangelism by saying, 
(Fundamentalists) chastised progressives, Social Gospelers…for seeking to 
redeem America through social engineering…Social Gospelers were trying to 
institute the Kingdom of God on earth, yet the Kingdom was not God’s program 
for this age but for the next.  In this age, one spokesman argued, ‘The whole 
mission of the Church is to be summed up in the word ‘witness.’  When the 
church took up ‘social righteousness’ and neglected its evangelistic task, too often 
the result was the freedom-crushing union of church and state and the moral 
decay of society.  Preachers did the most social good when they preached the 
gospel of individual redemption.49  
 
Fundamentalists believed that the social transformation liberals longed for could only be 
approached, and even then only modestly, by sticking to the task of evangelization.  
Within this eschatology, therefore, the kingdom of God was futurized and the Christian 
life is increasingly privatized, spiritualized and personalized. 
 The fundamentalists’ eschatology naturally provoked the ire of liberals and vice 
versa.  Liberals could no longer accept the individualistic approach to evangelism 
inspired by fundamentalist eschatology and its “failure to convey a vision of Christ which 
enlightened the whole life of and around students.”50  Holding onto their gradualist view 
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of advancing the kingdom of God in the world, the modernist interpreted the Great War 
as “a war to end all wars” and to make the world safe for democracy—as an internal 
struggle for a new human order of righteousness, justice and brotherhood, and a divinely 
sanctioned crusade.51  They therefore accused the millenarians of being disloyal, 
unpatriotic, and perhaps even subversive for denying that the Allied victory accomplished 
this.  But as Carpenter argues, the fundamentalists replied that, “it was the liberals and 
not themselves who were dangerous.  Germany’s vicious militarism…came from the 
cultural decay that followed from disbelief in the Bible’s authority and the acceptance of 
evolutionary philosophy and ethics.   The liberals…taught these same ideas, so who was 
the real threat to America?”52  From the perspective of the pre-millennialists, the social 
Christianity of the modernists had to be chastened by Jesus’ deep sense of sin and evil in 
the world and take seriously the apocalyptic themes of biblical prophecy.53 
 
Ecclesiological Implications of Fundamentalism 
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 Before moving onto the next period of campus ministry a few final words can be 
offered about the important ecclesiological developments that accompanied these 
eschatological differences and their influence upon evangelism.  First, with respect to 
fundamentalism, the period from 1914 (the beginning of WWI and the publication of The 
Fundamentals)-1942 (the beginning of WWII) marked the rapid proliferation of a loosely 
connected network of fundamentalist, interdenominational, parachurch ministries.  At 
Cambridge University in England in 1928 the theologically conservative evangelical 
student movement Inner Varsity Christian Fellowship (previously called the Cambridge 
Inter-Collegiate Christian Union) officially organized and broke away from the more 
liberal and pluralistic Christian Union.54  That same year in America theologically 
conservative college students began pulling away from the SVM evidenced by the 
Moody Bible Institute no longer sending delegates to the SVM Conventions.  By 1942 
fundamentalists had a plethora of parachurch organizations including their own mission 
agencies, Bible Schools, prophecy conferences, radio programs and publishing houses.  
This expanding network of ministries provided numerous services not only to those 
fundamentalists who had separated from mainline denominations, but to those non-
separatist fundamentalists who remained within their denominations, but were now 
capable of maintaining religious alliances with conservatives outside of denominational 
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structures by the “denominational surrogate”—the parachurch.55  Parachurch 
organizations made it possible for people to form a Christian identity within a 
decentralized parachurch world that treated them like consumers by offering a broad 
selection of products—crusades, conferences, literature, radio programming, etc.—in 
exchange for financial support.  As Carpenter argues, “Most fundamentalists became 
separatists in a much more consumer like fashion, transferring their support to the non-
denominational network of fundamentalist institutions” and away from the mainline 
denominations.56 
 In order to appreciate the full implications of the proliferation of parachurch 
organizations on the practice of evangelism something else must be added about the 
characteristically individualistic piety of fundamentalism.  The piety that had been widely 
disseminated by D. L. Moody and his associates in the late 19th century placed an 
enormous focus on the concept of the Spirit-filled life and the experience of personal 
sanctification.  According to this understanding of Christian formation, the key to a more 
holy and effective Christian life was a post-conversion experience in which one yielded 
his or her life fully to God.  This experience brought to the individual a deeper 
communion with God, more power to do God’s will and the active suppression of the 
urge to sin.57  The great exemplars of this experience were the missionaries as revealed in 
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the popular biographies that dominated the fundamentalist subculture—e.g., William 
Borden of Yale, Hudson Taylor, and Amy Carmichael.  The “life of faith” emphasis of 
these biographies was at the heart of the fundamentalist missionary impulse.  Responding 
to the call to missions, therefore, seemed to many to be the sign and seal of full surrender 
since the missionary vocation was considered to demand the most radical self-denial and 
devotion to the evangelical cause.  The ultimate end toward which this vision of holiness 
spirituality is aimed was more personal than it was social, more private (i.e., communion 
with God) than public (i.e., communion with people), more inward (i.e., focused on 
complete surrender) than outward (i.e., focused on the politics and economics of the 
kingdom of God).  
 What then were the ecclesiological effects of the combination of the rise of 
parachurch ministries and the individualistic spirituality of fundamentalism?  And what 
difference did these make to the practice of evangelism?  The rise of the parachurch  
within fundamentalism during this period clearly altered the religious landscape of 
American culture.  In Carpenter’s word, “Protestant denominations have been losing 
members, income, and influence while special-purpose, nondenominational religious 
agencies have grown, multiplied, and taken on increasing importance in shaping and 
carrying people’s religious identity.”58  The emphasis on immediacy within the 
premillenial eschatology of fundamentalism provided theological justification for the 
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temporary existence of evangelistic parachurch ministries—i.e., Christ was on his way 
and evangelism would hasten his return.  But, the delay in Christ’s return enabled 
something without a theology of permanence—parachurch ministries inspired by a pre-
millennial eschatology—to have a permanent existence.59  The endurance of these 
parachurch ministries contributed to a major decentralization of Christianity within 
America and a gradual disappearance of mainline churches.   
With respect to fundamentalist piety, the ossification of individualistic spirituality 
during this period marks a further disappearance of the local, visible church. The local 
church became less necessary when it came to establishing the spiritual identity of a 
Christian and actualizing the particular end toward which the Christian life was aimed.  
Within fundamentalist piety the Christian life was aimed at the personal individual 
sanctification that resulted from complete surrender of the individual to God.  
Christianity, within the imagination created by this spirituality, was increasingly emptied 
of its social content in favor of individual sanctification.   
 
Ecclesiological Implications of Modernism 
 
 With respect to modernism, the period from 1914-1942 marked the blurring of the 
line between the church and the world that in the end bred disillusionment with the social 
gospel and set the stage for still another conception of the kingdom of God and its 
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implications for the practice of evangelism.  The social gospel movement that had exerted 
such tremendous force upon the WSCF in the early part of this period began to lose its 
grip under the leadership of Francis Miller (1928-1938).  The first issue of 1937 WSCF 
magazine, Student World, offered a series of articles under the title “The end of the 
Christian era?”  This issue explored the possibility that the end of the Christian era would 
bring about a more authentic Christianity.  As the world continued its march toward 
another world war, a new vision of the kingdom of God began to emerge within the 
federation.  Rather than conceiving of the kingdom as the Christianizing of the nations 
(i.e., as Christendom or a civil religion) they began to think of the kingdom of God as the 
unity of the church, an international, interracial, interdenominational, ecumenical 
community of peace within a world at war. The student’s understanding of evangelism 
within the kingdom of God had, as Robert argues, come full circle.  What started within 
the YMCA as taking the gospel out of the church and into the urban, industrial world had 
evolved into the Christianizing of the nations via the social gospel.  But,  
The Kingdom of God proved to be an elusive goal, burned in the fiery furnaces of 
world war among supposedly Christian nations, and nationalisms born of their 
imperialist ambitions. What emerged from the charred ashes of youthful optimism 
was the existence of church unity as itself the sign of the kingdom.60   
 
 
Summary of Evangelistic Campus Ministry from 1914-1942 
 
 The challenges of this period (1914-1942) provided the impetus for a rethinking 
of evangelism.  Differences in eschatology took evangelism in two directions.  Modernist 
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eschatology affirmed a gradual progressive expansion of the kingdom of God that 
attributed more social content to the gospel and focused evangelism on the redemption of 
society rather than just the redemption of individuals.  Embedded as it was in a 
imperialistic Christendom paradigm, the social gospel movement failed not only to mark 
a sufficient boundary between the church and the world, thus turning Christianity into a 
civil religion, but ultimately it failed to withstand the disillusionment that came upon the 
student movement as the world marched once again toward a second world war at the end 
of this period.   
Ironically the same realities of war and social chaos that brought disillusionment 
to modernists turned conservative evangelicals into hardened fundamentalists.  The pre-
millennial eschatology that appeared in the previous period of campus ministry 
reappeared in this period and galvanized the efforts of conservative evangelicals in their 
efforts to preach the gospel to everyone on the planet and in so doing to hasten the return 
of Jesus.  Among fundamentalists, from which CCC emerged, the kingdom of God was 
futurized and evangelism increasingly spiritualized, individualized, and privatized.  
Premillennialist eschatology gave tremendous ideological power to the fundamentalist 
movement when it came to withstanding the challenges of the early twentieth century.  It 
also justified the proliferation of parachurch ministries that enabled fundamentalists to 
maintain and grow a religious identity without stepping out of their mainline 
denominations.  Yet, despite the utility and catalytic nature of parachurch movements at 
mobilizing the church toward its evangelistic mission, this period of campus ministry 
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reveals the potential liability of parachurch ministries contributing to a disappearance of 
the church. 
 
Evangelistic Campus Ministry in America 1943-1971 
 
 In 1943, as the world found itself once again embroiled in a world war, a new 
vision of the kingdom of God began capturing the imaginations of the members of the 
WSCF.  The kingdom of God motif, as it was understood within the WSCF, had evolved 
from the “conquest” paradigm of geographic expansion of the kingdom via world 
evangelism (~1895-1913), to a social paradigm of bringing the values of God’s kingdom 
to bear on the vexing social problems in the world (~1914-1942), to, in this period, an 
ecumenical paradigm of the kingdom of God as a united universal Christian 
community.61  The WSCF watchword had evolved with these shifts from “the 
evangelization of the world” to “the democratization of the world” to “that all may be 
one,” respectively.  But, once again this vision of the kingdom of God proved itself 
elusive.   
Despite the Student Christian Movements’ expectation of providing visible 
witness to a kingdom of peace and unity in a world at war, Christian campus movements 
fractured during this period.  Despite hopes (particularly the hope of the radical left) of 
ushering in the heavenly Jerusalem, the WSCF experienced, near the end of this period, 
the sharpest decline in student membership in its history.  Despite launching with great 
fanfare the American University Christian Movement (UCM) in 1966 (the consolidation 
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of the student ecumenical movement in America), by February of 1969 the UCM was 
voting itself out of existence without making any provision for a successor organization, 
much less for continued relations to the WSCF.62  At the same time that the UCM was 
voting itself out of existence, the missionary vigor of the original SVM had already been 
reborn in two more theologically conservative parachurch Christian ministries—the Inter-
Varsity Fellowship (IVF) and Campus Crusade for Christ (CCC).63   
 Once again, a full rehearsal and analysis of all the critical events, ideas and 
persons that constituted Christian campus ministry during this period is beyond the scope 
of this summary.  However, some critical theological developments occurred during this 
period that profoundly influenced the practice of evangelism.  Familiar eschatological 
roots continued to feed the different branches of campus ministry during this period.  
Tapping into the roots of an over-realized eschatology set the stage for both the 
revolution and dissolution of American expression of the WSCF, the UCM.  Meanwhile 
the neo-evangelical movement that emerged during this period offered a correction to the 
under-realized eschatology of fundamentalism that had stymied the possibilities of the 
                                                 
 
62
 Potter & Wieser, 258.  In 1959 the SVM merged with the United Student Christian Council and 
the Inter-seminary Committee to become the Commission of World Mission of the National Student 
Christian Federation.  In 1966 when the federation was reconstituted as the University Christian Movement 
(UCM), the Commission of World Mission voted itself out of existence since the commitment to world 
mission was now so well embodied in the student Christian movement.  
 
63
 Showalter, 179.  IVF came from Britain to the US by way of Canada.  It merged with the 
Student Foreign Missions Fellowship (founded in 1936).  The Student Foreign Missions Fellowship 
became its missionary department.  After WWII, IVF began to organize triennia missions conventions 
modeled after the SVM.  These “Urbana” conferences grew from 600 in 1935 to nearly 20,000 in the 
1980’s.  CCC was birthed in 1951.  Both movements have their roots in fundamentalism although their 
withdrawal from the most conservative of fundamentalists will be taken up in the next and final historical 
period. 
  
67 
 
social and cultural witness and influence of the gospel.  But arguably the most 
contentious and influential theological issues of this period were ecclesiological in nature.  
These ecclesiological issues and their implications for the practice of evangelism provide 
the major focus of this chapter’s rehearsal of this period of evangelistic campus ministry.   
 
Evangelism as Christian Presence within the Ecumenical Movement 
 
 Beginning with the developments within the WSCF, by 1943 the federation had 
evolved from a nondenominational evangelistic movement to a world-wide ecumenical 
body.  In the early days, as nondenominational parachurch ministries, the SVM and 
WSCF possessed a somewhat monocular vision and “one-issue” mission of “evangelizing 
the world in this generation.”  Evangelism during this period often took the form of 
verbal proclamation.  But as the leaders of the WSCF began attributing more social 
content to the gospel, evangelism increasingly took the form of working for peace and 
justice in the world—not just redeeming individuals, but redeeming society and the 
nations.  That vision eventually gave way to the vision of a world-wide ecumenical 
movement—united across all the lines (national, racial, cultural, denominational, and 
confessional) that kept the world in a state of division and conflict.  This vision took 
evangelism in the direction of bearing witness to a kingdom of peace and unity in a world 
torn by war and division. 
 The vision of the WSCF as an ecumenical body, as a visible witness of a unified 
church, stimulated a tremendous amount of critical theological reflection on the nature of 
the church and its evangelistic task.  In 1947, one of the most influential voices within 
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this conversation, Dutch missiologist Johannes Hoekendijk, summarized the work of the 
International Missionary Council on their understanding of the church’s mission in the 
world.   
The first task of the church is not to speak but to be the church, a community, 
where object lessons in Christian life and faith are given unintentionally.  It 
should not be a factory for statements and pronouncements, but a laboratory, 
where Christians experiment in vital forms of evangelism, i.e. where they 
translate the message into service.  This is a concern for the whole church.  The 
task of evangelism is wrought not so much by a simple proclamation of the gospel 
as through the total impact of the whole Christian community on the group to be 
evangelized!  The effective way of evangelism is to be the church and to pioneer 
in the field of social relationship and community service.  The gospel is not good 
advice, but good news.64   
 
This position, later codified in the phrase “the whole church with the whole gospel to the 
whole world” by the newly formed World Council of Churches (WCC), pushed 
evangelism in the direction of embodied witness of the visible church.65   
 The WSCF’s emphasis on evangelism as embodied witness of the visible church 
became more acute in the 1950’s when the federation launched one of its most ambitious 
undertakings in its, by then, sixty year history—the Life and Mission of the Church 
(LMC) program.  Troubled by what seemed to be a widespread indifference among 
students concerning the church’s evangelistic task, the leaders of the WSCF launched this 
long-range program of systematic teaching, study and meeting to confront students with 
the sober facts concerning the contemporary world and church and in so doing to 
challenge students to participate actively in the church’s mission and in the search for the 
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new forms of obedience that this demanded.66  At one of its initial international 
conferences, the federation resolved that the first duty of the church, and its greatest 
service to the world, was “to be in very deed the church.”67  Its task was not, therefore, to 
make the world act like the church.  For, as they lamented, “We are already too like the 
world.”  Rather, the church must first repent from the ways in which it (as a body and as 
individuals within a body) had failed to confess the true faith, commit to the fulfillment 
of the will of its only Lord, and unite in him in a fellowship of love and service.   
 As the WSCF gained greater clarity on the nature of the church, it also gained 
greater clarity on the nature of the world and the church’s evangelistic task within it.  The 
world that the church was called to reach was not simply the unreached “heathen” on the 
frontiers of foreign mission field.  Nor was the world to be understood as the secular, 
worldly non-Christian at home.  Rather, the world was everywhere.  As they put it in one 
of their summaries of a LMC meetings, “The frontier is everywhere, heathendom is 
everywhere, secularism is everywhere in and around the church.  Everywhere the fight is 
on.”68  Evangelism happened, therefore, whenever and wherever the church took up its 
apostolic vocation of bearing witness (in word and especially in deed) to its 
distinctiveness from the world for the sake of the world. 
 This growing clarity on the nature of the church and its mission in the world also 
fostered experimentation with new forms of evangelism within the university.  Spurred 
                                                 
 
66
 Ibid., 193. 
 
67
 Ibid., 130. 
 
68
 Ibid., 162, 63. 
  
70 
 
on by the earlier writing of its former general secretary, W. A. Visser ’t Hooft in 
Christianity and the University World, the movement from 1945 onward sought to 
discover how the Christian gospel which was considered “truth as revelation” could 
affect the search for truth within the university.69  One way in which the ecumenical 
movement sought to provide a witness within the university was to show itself as a “real” 
university (a real unity of the sciences) within the contemporary pseudo-university (i.e., 
the university which was no longer a true unity of the sciences).  As the contemporary 
“university” moved increasingly toward greater and greater specialization and 
fragmentation it became a factory that produced “technicians” who could only serve, but 
not “criticize, a bourgeois society.70  Teaching and scholarship were being divorced from 
the religious life, beliefs and community that helped form real relationships, noble 
character and personality.  Within this context the UCM had something to offer—namely 
a unity in the form of a community of learning and character formation for Christ and the 
church.  The task of the UCM, therefore, became that of deepening the faith and forming 
the character of all Christian students and teachers so that they could work toward this 
integration and testify in word and deed to the redemptive power of Christ in the world.71 
 This emphasis of the federation was not the only expression of evangelism as 
witness that arose during this time.  Given the emphasis on the church and its centrality to 
the evangelistic mission in the world, this period of campus ministry also marked the 
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proliferation of denominationally-based student ministries on campuses across the 
country.72  This development brought into existence (1944) the United Student Christian 
Council (USCC)—an ecumenical movement that made itself a member of the WSCF and 
eventually merged with the SVM and Inter-Seminary Movement in 1959 to form the 
National Student Christian Federation (NSCF). 
 By the 1960’s many of the WSCF themes about church, evangelism, witness and 
mission congealed in a publication that came to be known as the “Christian Presence” 
document.  This document became a statement of the ecumenical philosophy and strategy 
of the federation in 1964 and served as a sort of planning catechism of the federation for 
the next three or four years, until, as Risto Lehtonen laments, “the events of 1968 threw it 
abruptly into oblivion.”73  The main theological source of inspiration for this document 
came from Dietrich Bonheoffer’s notion of “Christian presence.”  As an alternative to the 
loaded words evangelization, witness and mission, this document used the term 
“Christian presence” to position evangelistic practice within the incarnation and self-
revelation of God.  It essentially validated “wordless witness” and “anonymous service” 
by linking them to the very heart of the Christian faith—God’s incarnational nature.74  
The church was called to be incarnate in the world as Jesus was. 
 In retrospect, as Lehtonen argues, different members of the federation developed 
the idea of Christian presence in two directions.  There were, first of all, those who 
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located that presence within the church.  They understood Christian presence to mean the 
incarnational and sacramental presence of Christ who exists in the church for the life of 
the world.75  From this perspective the church became the presence of Christ as it 
worshiped and followed Christ in the world for the sake of the world.  The students of the 
world played a prominent role toward the realization of the church being the presence of 
Christ in the world.  Students not only provided missionary manpower to penetrate 
unreached parts of the world and to initiate people into the church, but they also provided 
the youthful energy needed everywhere to renew and build the church.76  Furthermore, 
students supplied the church with those advances in human thought that contributed to its 
growing understanding of the world in which it found itself.  And finally, the ecumenism 
of the world student movement not only made manifest to the world the unity of the 
church, but it provided the impulse and leadership for the larger ecumenical movement 
that led, during this period, to establishing the World Council of Churches (WCC). 
 These future leaders of the church, however, were being pulled in many directions 
by the competing social and political ideologies circulating within the university.  
Because of the way in which these ideologies steered students away from the church and 
the kingdom of God, a great measure of cooperation was needed between student 
Christian movements and the institutional church.  Local churches provided the habitus 
(the context and home) for the development and cultivation of faith for the Christian 
student in the University.  Thus, locating Christian presence within the church implied 
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that any evangelistic efforts of student ministry that did not draw men and women into 
the life of the church were illegitimate.  Furthermore, the student movements needed the 
centuries of wisdom and resources of the institutional church in order to link their 
understanding of the ever changing problems in the world to a faithful and responsible 
remembering of the past.  In sum, student Christian movements needed to work closely 
and cooperatively with the church. 
 Some, particularly of the older generation of WSCF leaders, understood Christian 
presence in this manner—as located within the church—and lobbied for this close 
connection and cooperation between church and campus ministry.  But within the USA 
(and Europe), the majority of students and federation leaders took Christian presence in a 
radically different direction by locating it within God’s sovereign acts in the world rather 
than in the church.  According to this conception of Christian presence, the church’s 
primary task involved “tracing the signs of God’s action in secular events and political 
movements.”77  The church itself was secondary.  This perspective on the church, which 
traded high churchmanship for high worldsmanship, naturally appealed to those repelled 
by the church’s institutional nature and prophetically inclined to reform it and connect it 
to politically and socially relevant ministry.78  Thus, rather than privileging tradition over 
experience (like those who located Christian presence in the church), those who located 
Christian presence outside of the church privileged experience over tradition. 
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 Theological justification for those who took “Christian presence” in this latter 
revolutionary direction came in part from the missiology of Hoekendijk.  Undoubtedly 
influenced by his experience of growing up in a country, the Netherlands, with a state 
church, Hoekendijk introduced the idea “Christ—world—Church” as a corrective to the 
“Christ—Church—world” perspective.  According to the latter view, Christ’s mission 
was entrusted to the Church which was sent into the world.79  But according to the prior 
view, the coming of Christ was essentially a secular event that subjugated God’s work in 
the church to the primary focus of God’s work in and for the world.  From this 
perspective the church’s primary mission involved attending to the world and taking its 
agenda from it.  The great heroes of church history on which Hoekendijk put the spotlight 
were those “creative minorities” like Francke, Zinzendorf and Wesley, who through 
relevant mission strategy brought about spiritual and missional renewal of a church 
suffocated by its institutionalism.  These ideas fed a fomenting hunger for revolution that 
was churning among a younger generation of college students.  This new generation of 
Americans may not have been agitated by the problems of a state church, but they were 
nevertheless suspicious of and disenchanted with the institutionalism of the church as 
well as aggravated by and concerned with the problems in the world. 
 While these ideas provided some theological justification for revolution, it was 
the sequential convergence of a plethora of additional factors that climaxed in the 
political radicalization of the American UCM by the end of the 1960’s.  First, there was 
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the relative affluence and growing social status of American college students that gave 
them unprecedented mobility, a high level of self-confidence, the capacity to experiment 
with new lifestyles, the claim to international superpower status, and sheer numbers, all 
of which made them a confident and potent political force.80  Second, a sequence of 
world events triggered radical student reactions around the world.  Those events 
included: the Castro revolution, the rise of Martin Luther King Jr. and the Civil Rights 
movement, demonstrations in South Africa that were squelched by violence, the 1960 
American-supported destruction of a democratically elected parliament in the Democratic 
Republic of the Congo, the 1960 protest against nuclear arms in England, and erection of 
Berlin wall in 1961, to name a few.  Third, the free speech movement exploded onto 
campuses across the country in 1964.  Protests became increasingly anti-authoritarian and 
anti-institutional.  Protestors denounced the co-opting of the university by dehumanizing 
capitalistic forces.  Democratically-based participatory style of education was privileged 
over tradition or “dictation from the top.”  Fourth, internal changes within the WSCF 
resulted in restructuring the federation into six regions.  This decentralization essentially 
paved the way for the American UCM to function with greater autonomy from the rest of 
the federation and try out a radically different model of Christian presence.   
 By 1967 the effects of these factors on the student Christian movement were 
clearly evident at a UCM gathering in Cleveland.  According to the acting General 
Secretary of the WSCF at the time, Risto Lehtonen, contrary to the previous 70 years of 
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WSCF history, this particular gathering prevented staff from offering any input to the 
conference, featured no plenary speakers, and provided no substantial bridge from the 
past to the future or from the federation to the churches.  In the end, according to 
Lehtonen, the conference failed to offer any convincing models for education or to 
stimulate fresh commitment.  Void of any compelling message or contagious vision, the 
conference succeeded only in pooling the confusion of the participants and adding to the 
fragmentation of the ecumenical student movement.  What emerged from the conference 
was a conglomeration of activist caucuses—radical, black, Indian, and women’s.  Rather 
than embodying a groundswell of students committed to the life of the church, the UCM 
became a haven for Christian students who were unhappy with their churches and who 
believed they could change the world by revolution.81  Rather than holding to the 
tradition of its ecumenical nature that accepted, affirmed and absorbed a diversity of 
Christian confessions, cultures and organizations, and political options, in the days and 
months that followed, the American UCM began demanding consensus on one political 
option—revolt and replace the essential productive forces of capitalist society with 
democratic socialism.82  
 In 1968 the victorious optimism, world vision, and revolutionary activism of the 
student Christian movement was once again dealt a lethal blow by very sudden and 
abrupt changes in the political landscape.  In April, Martin Luther King Jr. was 
assassinated.  In June, presidential candidate Robert F. Kennedy, was assassinated.  In 
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August, the Students for a Democratic Society, who represented the radical left, severely 
undermined their credibility when they resorted to violence and were put down by force 
in a demonstration at the Democratic National Convention.  In November, America 
elected a Republican president whose administration confirmed “the enduring strength of 
US imperialism abroad and domination at home.”83  Fifty years earlier, the federation 
managed to endure the disillusionment, disgrace, and disappointment brought on by the 
WWI.  But this time, at least within the USA, the blow was in fact fatal.  In February of 
1969 the American UCM voted itself out of existence without making any provision for a 
successor organization that linked it to the WSCF.   
 
Evangelism within Neo-Evangelicalism 
 
 Several years before the American UCM voted itself out of existence, two more 
conservative evangelical campus ministries had already taken over the traditional 
missionary legacy of the original SVM (of which the American UCM was a successor).84  
Richard E. Sherrell, associate executive director of the Department of Higher Education 
of the National Council of Churches of Christ, reported during this period that on 
campuses across the country, “there were not many signs of explicit Christian student 
activity outside the nonchurch evangelical groups such as Inter-Varsity Christian 
Fellowship and Campus Crusade for Christ.”85  The emergence of these two 
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organizations and their differences from the ecumenical movement requires a brief look 
back at the beginning of the previous period of campus ministry. 
 During the previous period (1914-1942) the evangelical alliance of the 19th 
century was progressively absorbed and replaced by the Federal Council of Churches 
(FCC).  The liberal bent of the FCC had disenfranchised conservative evangelicals and  
led, in reaction in the 1920’s, to the formation of the World Christian Fundamentals 
Association (WCFA).  The WCFA became somewhat of a refuge for those 
disenfranchised evangelicals, including the non-separationist fundamentalists. But, by the 
mid-thirties the WCFA had devolved into little more than an annual Bible conference.  
Meanwhile the American Council of Christian Churches (ACCC) became, in 1941, the 
bastion of a more extreme version of fundamentalism, particularly the separatist 
fundamentalists (those who had separated from the liberal mainline) whose temperament 
and message had earned them the nickname “fighting fundamentalists.”   
 These developments set the stage, in 1943, for the formation of a new and more 
moderate version of fundamentalism—the National Association of Evangelicals (NAE).  
Born in New England under the leadership of Harold Ockenga, the NAE maintained 
many of the fundamentalists’ theological distinctives such as theological conservativism, 
Biblicism, pietism, and revivalism.  But, unlike militant fundamentalism, the NAE put 
forward a more positive message and mission that made it particularly attractive to the 
non-separating fundamentalists and America’s youth.  For example their Puritan-
Reformed notions of cultural responsibility broke them out of a rigid dispensationalism 
and premillennialism which had come to dominate fundamentalist circles.  This more 
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moderate eschatology directed neo-evangelicals to assume a custodial role for American 
culture and embrace their calling to restore a ‘Christian America.”  While this impulse 
resembled the more liberal FCC, WSCF and WCC, the NAE rested its hope for a restored 
Christian America on something other than the effects of social engineering and political 
activism.86  The NAE focused its attention on the possibility of another great 
awakening—a national revival.87   
 Like the FCC, WCC and WSCF, the NAE functioned as an ecumenical coalition, 
but in the service of revival not in the service of social engineering.88  In the minds of the 
leaders of the NAE, the most powerful and effective kind of American ecumenism was 
neither formal and ecclesial, nor corporate and bureaucratic, nor even voluntary and 
coalitional.  It was ad hoc, local and task-oriented.89  Most importantly, ecumenical 
efforts leveraged the great task of national spiritual awakening and revival.  Thus, as 
Carpenter argues, even though neo-evangelicals, like their fundamentalist forbearers, 
often derided the prevailing optimism of their liberal counterparts, they had their own 
special version of social transformation—revivals.  So while their eschatology may have 
tempted them to withdraw and isolate themselves and wait for the Apocalypse, this hope 
for revival energized and engaged them.   
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 One of the most significant ways this new branch of evangelicalism distinguished 
itself from fighting fundamentalists was eschatological in nature.  Carl Henry, one of the 
primary theological influencers of neo-evangelicalism, championed a return to an 
evangelical view of the kingdom of God and of the end of time that was “more 
conversant with classic Christian beliefs and more able to sustain evangelical social 
engagement.”90 In his book, significantly entitled The Uneasy Conscience of 
Fundamentalism, he argued that fundamentalism had become too obsessed with 
“divining the details” around the second coming of Christ to concern itself with 
advancing the kingdom of God now.  Fundamentalist eschatology futurized the kingdom 
of God by placing it beyond the second coming of Christ and it also individualized the 
gospel by making it all about the rescue of individual sinners from the wrath to come.  
But in Henry’s mind, the futurized kingdom and individualized gospel essentially “cut 
the nerve of evangelical social and cultural witness.”91  He considered the resulting 
ethical and social irrelevance of fundamentalist Christianity a scandal.  It “trivialized the 
gospel and abandoned the field of social reform to secularists and religious liberals.”  
Henry understood the gospel to have implications for the most pressing social problems 
of our day.  In his word, “There is not a problem of human existence but that 
Christianity…. somehow has implications for its solution.”92  In sum, Henry championed 
a modified eschatology that made Christians the “advance agents” of God’s kingdom—
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change agents who affected some level of social transformation before Christ returned to 
consummate the kingdom of God in all of its fullness.  He called on evangelicals to read 
prophecy not merely in its details, predictions and promises of Christ’s return, but in 
terms of its grand theme of calling for social justice and righteousness.  The extent to 
which this modified eschatology took hold of modern evangelicalism may be contested, 
especially with respect to Campus Crusade for Christ.  Yet, for the purposes of this study, 
it provides an important eschatological contribution from a conservative theological 
source to the eschatologically grounded theology of evangelism that will be offered by 
this study. 
 Another significant example of a positive (in terms of world affirming as opposed 
to world condemning) and progressive way in which the NAE (and this new generation 
of evangelicals) distinguished itself from fighting fundamentalists had to do with the way 
they embraced the ministry philosophy and culturally relevant methods of a burgeoning 
youth ministry across the country in the 1940’s.  Pioneering leaders of the budding 
evangelical youth movement of the 1940’s include Lloyd Bryant and Jack Wyrtzen in 
New York, Glenn Wagner in Washington D.C., Oscar Gillian in Detroit,  Walter Smyth 
and Percy Crawford in Philadelphia, and Torrey Johnson and Robert Cook of Chicago.  
Except for a tall, young 25 year old evangelist from the suburbs of Chicago named Billy 
Graham, who made his début at a Youth for Christ rally in Chicago in 1944, most of 
these evangelists, pastors and youth leaders have drifted into obscurity.  Yet their 
unrelenting commitment to translating the “old time religion” of their fundamentalist 
fathers into the most popular, entertaining, and relevant idioms of contemporary youth 
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culture enabled them to shape contemporary evangelicalism.  In particular these 
pioneering youth leaders profoundly influenced the way many evangelicals practice 
evangelism today.   
 In Revive Us Again: The Reawakening of American Fundamentalism, Joel 
Carpenter documents the little-known stories of this coalition of obscure youth 
evangelists who set the trajectory for contemporary evangelical evangelism.  He 
describes them as more daring and innovative than the fathers of fundamentalism.  Yet he 
insists that their use of modern methods was firmly rooted in the revivalist tradition of the 
18th and 19th centuries.  He quotes Charles Finney (1792-1875), for example, who said 
that new technique and expressions “are necessary from time to time to awaken attention 
and bring the gospel to bear upon the public mind.”  Finney judged methods on the basis 
of their success.   
The results justify my methods…Show me the fruits of your ministry, and if they 
so far exceed mine as to give me evidence that you have found a more excellent 
way, I will adopt your view.93 
 
The object of our measures is to gain attention and you must have something 
new.94 
 
For this restless assortment of maverick leaders the primary method for gaining the 
attention of contemporary youth involved copying the styles and program formats of 
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popular entertainers.95  Their programs, crusades and gatherings were characteristically 
snappy, daring, mirthful, innovative, fun, fashionable and relevant in terms of being 
connected to current-events and felt needs. 
 This new wave of evangelical leaders also became early adapters to advances in 
technology.  They mastered the method of using publicity to promote their events—press 
releases, hand cards, mailing cards, posters and tracts.  They harnessed the power of the 
radio waves to broadcast their message and advertise their events.  They successfully 
cultivated contacts with the secular press that began covering their rallies.  In fact, by 
1945 their rallies across the country that had an estimated weekly attendance of 300,000-
400,000 were being covered by Newsweek magazine, several Chicago papers and all of 
William Randolph Hearst’s twenty-two newspapers.  In Carpenter’s words, “Not since 
the Scopes Monkey Trial had evangelical Christianity received such coverage, and this 
time most of it was friendly.”96  
 But is was not all fun and games for the evangelical youth movement of the 
1940’s.  Their commitment to the spiritual revitalization of America and the complete 
evangelization of the world in their generation compelled these youth leaders to call 
students to make a commitment to Christ.  They believed that youth wanted something 
that demanded sacrifice, that would “appeal to the highest and holiest” and that was 
“worth living for and dying for.”97  The evangelists, therefore, called on students to make 
                                                 
 
95
 Carpenter, 165. 
 
96
 Ibid., 167. 
 
  
84 
 
that commitment—to surrender their lives to Christ.  Their appeal for commitment was 
fraught with the same militaristic language and attitude from which the mainline had 
repented in the earlier period.  They called on students to become “Christian 
commandos” (missionaries) who would “invade” the world through evangelistic rallies 
and “establish beachheads,” “home bases” and “arsenals” (i.e., churches) for world-wide 
“victory” which could be accomplished in as little as five years.98  Their call to faith was 
a call to report for duty. 
 By 1951 the stage had been set for the introduction of a new person in the drama 
of campus ministry.  The shift of the national SCM movements toward ecumenism, 
liberal theology, and social engagement, along with its reserve with respect to traditional 
international missions and evangelism as proclamation, opened up space on the stage of 
campus ministry for a theologically conservative parachurch ministry that focused on 
giving everyone in the world an opportunity to hear the gospel.99  On the stage of 
American religion the spotlight had already begun focusing on the rise of several restless, 
intense, visionary, entrepreneurial, and pragmatic youth leaders who had come to Christ 
in adolescence or young adulthood and who were now attracting youth by the thousands 
to rallies around the country and overseas.  The neo-evangelical movement that wed 
fundamentalist theological conservatism and piety with the most popular, entertaining, 
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and relevant idioms of contemporary youth culture was also on the rise.  All of these 
factors set the stage for the emergence of a recently converted, theologically 
conservative, entrepreneurial young man with Clark Gable-like looks, from Bel Air 
Hollywood Presbyterian church, with a vision of reaching the world for Christ by 
reaching the college students of the world—a man who tapped into the revivalism of 
fundamentalism of the 50’s and the revolutionary spirit of modernity in the 60’s and 
carried into the 21st century the 19th century vision and original conquest language of the 
SVM in the name Campus Crusade for Christ. 
 Bill and Vonnette Bright’s CCC was not the only theologically conservative 
evangelical campus ministry to emerge during this period.  In 1947 irresolvable conflict 
between Inter Varsity and WSCF leadership resulted in the formation of Inter Varsity 
Fellowship (IVF) in America.100  However, for the purposes of this study the spotlight 
will remain on the evolution of the CCC and the theological ideas (particularly the 
eschatological and ecclesiological ideas) that narrated its evangelistic practice.  But 
before moving to the final phase of campus ministry a few summary remarks are in order. 
 
Summary of Critical Evangelistic Developments from 1943-1971 
 
 The first notable observation that can be taken from this period of campus 
ministry is the profound influence that leaders of campus ministry have had on the 
broader Protestant church.  The leaders of the student movement, among both modernists 
and fundamentalists, became very influential leaders in the church.  For example, many 
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of the WSCF leaders became the leaders of the World Council of Churches.  Similarly, 
although less formally, the youth leaders of fundamentalism and neo-evangelicalism have 
profoundly influenced the character of evangelical Protestantism to this day.101  Leaders 
of campus ministry took their evangelistic methods, and those influenced by them, with 
them into their service within the broader church.  This implies that what is being done 
evangelistically and how it is being done on campus today will likely set the trajectory 
for the practice of evangelism within the church tomorrow. 
 Second, this period of campus ministry demonstrates once again the profound 
influence of external circumstances on campus movements.  The cumulative effects of 
industrialization and colonialism during the first period contributed to the explosive 
growth of campus ministries.  The cumulative effects of the political defeats, a student 
protest turned violent and the assassination of three highly regarded leaders at the end of 
this period contributed to the dissolution of a major player in American campus 
ministry—the UCM.  CCC, in contrast, tapped into this revolutionary impulse in a way 
that led to its explosive growth at the end of this period and the beginning of the next. 
Third, the story of the debilitating division of the WSCF and dissolution of the 
American UCM in the late 1960’s vividly illustrates a problem that has bedeviled the 
church in general and student Christian movements in particular—a problem that lies 
right at the heart of the discipline of practical theology.  The problem is that of 
correlating the inherited historical witness of the church with the contemporary 
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experience, especially as experience is framed and understood through the methods of 
modern science.102  In this case it involved correlating the social sciences that focus on 
lived experience with the inherited theological tradition of 20th century Protestantism.  A 
brief summary of the position of the two camps that competed for the control of the 
WSCF during the late 60’s reveals the rationale supporting the existence of both camps—
those who privilege experience over inherited theological tradition and vice versa—as 
well as the liabilities of holding onto one without integrating it with the other.    
 On the one hand, the leaders of the radical left in the UCM and WSCF clearly 
privileged experience over tradition. They argued that the present world offered new and 
different issues, problems and questions to which the Christian church in general and the 
WSCF in particular had to respond—problems identified and interpreted through Marxist 
social analysis.  In their view the most pressing issues testing the authenticity of Christian 
commitment at that time were political and therefore the truly faithful Christian had to 
take these political issues and problems seriously and address them urgently.103  Respect 
for tradition, however, was preventing Christians (in this case the WSCF and church) 
from coming in touch with and concentrating on these realities.104  The traditionalists that 
shackled the federation and the institutional church presupposed wrongly that reality was 
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derived from ideas when, in fact, correct ideas could “only be derived from political 
‘praxis’”—i.e., insights derived from experience.  The institutional, bureaucratic and un-
democratic structures of Christianity, formed as they were by tradition, insulated 
Christian leaders from these experiential political and social realities.  The traditionalists’ 
theology was simply too far removed from the lived experiences of the masses and 
complicit in its conservatism with oppressive ideologies of the ruling class.  In the minds 
of the radical left, the conservative, traditionalist leaders of the WSCM lacked real local 
involvement in the struggle against oppressive structures in society and in the church.105  
In the end, traditionalism was squelching the revolutionary spirit of Christ and this left 
the radicals with no other choice but to reject all forms of institution, including the 
church, which were ‘compromising with the oppressor’ and in their rigidness slowing 
down change.  In their place they offered a new understanding of the consequences of 
Christian faith—one that responded with immediacy and relevance to new questions that 
could only be understood through direct experience.   
 On the other hand, those within the WSCF who placed a premium on tradition 
cautioned those that privileged experience—those using sociopolitical analysis to upset 
the status quo and challenge the tradition—about the danger of losing touch with the 
fullness of their Christian identity.  The value that the experientialists placed on 
immediacy, confrontation, and relevance, combined with their disregard for their 
inherited theological tradition (including traditional practices of prayer, Bible study, 
                                                 
 
105
 Ibid., 276. 
  
89 
 
worship and traditional interpretations of Scripture) made them vulnerable to 
contemporary ideological fads. 106  The ideologies formed by socio-political analysis, 
even in the form of “kingdom values” (like liberation, justice, peace), were not self-
interpreting.  Rather, they required a tradition to give them specificity and content.  When 
radicals took one of these values as their sole orienting concern they attempted to turn the 
church (or in this case the ecumenical federation) into a one-issue movement.  But in 
doing this, their ideology began taking on a life of its own, justifying actions not 
compatible with the complementary virtues of the kingdom of God.  So, for example, the 
radicals soon found themselves using violence to secure a more “relative justice.”107  But 
in doing so they essentially negated the Christian faith and in the end proved that their 
challenge to the political structures could neither liberate all persons, nor even all of a 
person.108  In sum, those within the WSCF who weighed tradition over experience put a 
premium on dialogue over immediate confrontation and continuity over relevance. 
 This rehearsal of the history of campus ministry from 1943-1971, therefore, 
reveals the importance of a coherent methodology that can constructively correlate 
experience and tradition.  Continuity and renewal belong together and are dependent 
upon one another.   
 A fourth and closely related lesson from this period of evangelistic campus 
ministry is ecclesiological in nature and comes from the light this period sheds on the 
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distinction between one-issue movements within the church that spawn parachurch 
ministry and ecumenical Christian movements that function to absorb the full orbed 
plurality of the universal church.  As stated above, this period reveals the tendency of 
one-issue movements to try to turn the church into a one-issue movement.  As the 
European and American UCM’s became the instruments of the revolutionary wing of the 
WSCF, they began to see class division at the root of everything—political parties, 
churches, institutions and even trade unions.  They increasingly pressed the federation to 
become a one-issue movement like them—viewing the world and all of its problems 
through the lenses of Marxist ideology.  This impulse clashed with the ecumenical nature 
of the federation that compelled it to absorb a plurality of political options.  As a case 
study on the distinction between “the whole church” and “the one-issue groups or 
movements” within it, this story reveals some of the benefits as well as liabilities created 
by this distinction.  One-issue groups can, on one hand, benefit the church by bringing 
focused energy on particular elements of the church’s broad mission in the world like 
evangelism.  One-issue groups can also, on the other hand, tend toward isolating 
themselves from the church when they fail to make the church into a one-issue movement 
like themselves.  But, drifting from the wholeness of the church involves drifting from 
the fullest and most comprehensive embodiment of the gospel.  Thus, while the church 
can benefit from one-issue groups it must at the same time resist the temptation to 
become a one-issue group by cultivating within itself communities committed to a 
comprehensive, universal and ecumenical vision of the church.  Likewise, one-issue 
parachurch ministries must bring with them an attitude of respect for the fully orbed 
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reality of the church and its comprehensive mission.  Two practical questions follow from 
this insight when it comes to researching the practice of evangelism in a university 
context by a parachurch ministry: 1) What is being or can be done (or what must stop 
being done) within this context in order to initiate students into the fullest and most 
comprehensive expression of the church?  2) What needs to stop being done that is 
causing the one-issue groups to pull away from the church? 
 A fifth insight that can be gained from this period comes from the glimpse it gives 
into the engine of pragmatism that drove the evangelistic methodology of the new branch 
of evangelicalism that sprang up among a constellation of youth evangelists.  The 
privileging of crowd-drawing techniques over theological reflection paralleled the growth 
of evangelistic practices that resembled secular entertainment and that operated according 
to the methods of consumer marketing.  As evangelism began to be measured by results 
in terms of attendance and “decisions” at rallies, questions began being asked, “Are our 
methods cheapening the goods?”109 
 Sixth, despite some valiant efforts during this period to understand evangelism as 
the witness of a distinct, social, and visible body of Christ—i.e., church—in the world but 
different from the world, the prevailing conception and practices of evangelism blurred 
the distinction between the church and world and essentially disappeared the church.   
The radicals, for example, that took hold of the liberal American ecumenical movement 
advocated changing the world not by joining the church but by joining revolutionary 
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causes of liberation (e.g., civil rights, democratic socialism, anti-war) that existed outside 
the church.  Likewise, among the fundamentalists and neo-evangelicals the emphasis on 
individual decisionistic salvation prevailed over the notion of initiation into a new form 
of social existence called church.  Evangelism by neo-evangelicals continued to take the 
form of proclamation of a gospel and initiation into a personal relationship with God, 
rather than the witness of and invitation into a church that embodied the presence of 
Christ in the world and for the sake of the world.   
 Seventh, during this period of campus ministry the eschatological vision of the 
coming of the kingdom of God once again became entangled within prevailing 
ideological paradigms of the day.  In the earliest period, the kingdom metaphor became 
entangled within the conquest paradigm of imperialism, militarism and evolutionism.  In 
the next period it became entangled within the paradigm of democratization for 
modernists and individual salvation for fundamentalists.110  During this last period, 
among the liberal modernists, the kingdom of God became entangled within the utopian 
vision of democratic socialism.  The fundamentalists and neo-evangelicals resurrected the 
militaristic triumphalism of the first period and accentuated the individualistic paradigm 
that reduced initiation into the kingdom to personal surrender to the king. 
 An eighth lesson that can be taken from this period when it comes to an 
ecclesiologically and eschatologically grounded theology of evangelism, is the chastening 
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of the idealism inspired by an “overly realized” eschatology as well as the chastening of 
the fatalism and social irresponsibility of an under-realized eschatology.  By under-
realized eschatology I mean an eschatology that obfuscates the “already” elements of the 
kingdom of God because of its emphasis on the “not-yet” elements.  The fundamentalists' 
obsession with divining the details of the return of Christ and placing the kingdom of 
God beyond the coming of Christ contributed to the individualizing of Christian faith and 
to the abandonment of the gospel’s social implications and ecclesial nature.  This move 
essentially provided theological justification for evangelistic methods that peddled 
individualistic salvation to individualistic religious consumers.  By “overly realized 
eschatology” I mean an eschatology that obfuscates the “not-yet” elements of the 
kingdom of God behind its emphasis on the “already” realized or realizable elements of 
the kingdom of God.  One of the chief developments in the practice of evangelism that 
occurred during this period involved the two different interpretations of the notion of 
Christian presence—Christ’s presence in the church or Christ’s presence in the world via 
the providential acts of God within revolutionary movements.   
In the end both camps failed to see the full realization of their eschatological 
expectations.  Rather, they both encountered miserable, disillusioning failure.  Those who 
located Christian presence in the world, i.e., outside of the church and within the 
providential movements of God within liberating forces and ideologies in the world, 
watched their revolutionary movement implode.  The idealism of ushering in the 
kingdom of God via revolutionary activism was once again dealt a lethal blow by the 
realities of the world’s brokenness—assassinations of revolutionary leaders, unjust wars 
  
94 
 
by democratic governments, political and institutional corruption.  Those, on the other 
hand, who located that presence within the church’s unity, also faced the sad and 
sobering reality that the universal church, like the world around it, was fraught with 
division and discord.    The break down of ecumenism within the American UCM and the 
ongoing division and conflict within the church proved that the watchword, “that all may 
be one” was as elusive as previous eschatologically inspired watchwords.  Risto 
Lehtonen, the General Secretary of the WSCF from 1968-1972, captured this best when, 
reflecting on this tumultuous period of the WSCF’s history, he said that history “reflects 
not only the new life given by God in Christ, but also the frailty and limitations of human 
beings and the ambiguous role of the church in the world.  As long as the divine 
enterprise is entrusted to human hands, setbacks, wrong decisions, and denials of 
vocation will remain part of it.”111   
 
Evangelistic Campus Ministry in America 1972-2008 
 
 The year 1967 marked the peak of radicalism, activism, and optimism of Christian 
student movements in America.  Thousands of students involved in the American 
University Christian Movement (UCM) gathered that year in Cleveland, Ohio, to engage 
in a week of in-depth learning about working for social change through the reformulation 
of the university.  Yet, fourteen months later, following the previously mentioned 
debilitating and disillusioning events of 1968, the UCM voted itself out of existence.  
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The “radical left” of the UCM, however, was not the only expression of Christian 
student activism in 1967.  That same year another university student movement 
sponsored its own week-long conference.  Six hundred similarly idealistic, but in this 
case theologically and politically conservative, activists gathered on a campus considered 
by some the fountainhead of the radical movement—the University of California 
Berkeley—to participate in “Solution Spiritual Revolution.”  Over the course of that 
week, this movement of 600 strong attempted to give every Berkeley student an 
opportunity to respond to a simple presentation of the claims of Jesus Christ.  The week 
of evangelistic activity, that involved sharing a simple version of the gospel message 
through phone calls, open air preaching, one-on-one conversations and performances by 
their folk music group and illusionist Andre Cole, culminated with an open-air message 
by evangelist Billy Graham to 8,000 students.  According to the organization’s founder 
and president, over 1,000 students indicated making “a decision for Christ” during that 
week.  Five years later, in the summer of 1972, when the radical left student movement 
was in shambles, 80,000 students packed the Cotton Bowl in Dallas Texas for another 
week-long gathering sponsored by this same organization where they rallied once again 
around the most recent reincarnation of the watchword—“Come help change the world 
by helping to fulfill the great commission in this generation.”112 
 The events that led up to the Berkeley and Dallas gatherings began in the summer 
of 1947.  It was at a retreat center in the San Bernardino Mountains of Southern 
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California that the watchword that had previously set in motion historic movements of 
world-wide student evangelism was born again.  One hundred and forty-one years had 
passed since the watchword had first captured the imagination of that group of students 
from Williams College who gathered to pray under a haystack during a thunder storm.  
That group called themselves “the Society of the Brethren” and one of their members, 
Samuel Mills, went on to establish America’s first foreign missionary movement with the 
vision of reaching all the “unreached heathen” of the world with the gospel.  Sixty-one 
years had passed since that same watchword was reborn among another group of college 
students that gathered at D. L. Moody’s retreat center in Northfield Massachusetts.  At 
that conference one hundred student participants signed a pledge stating, “We are willing 
and desirous God permitting, to become foreign missionaries.”  In their midst was a 
young man named John Mott who went on to establish the Student Volunteer Movement 
(SVM) under the watchword, “the evangelization of the world in this generation.”  The 
group that formed on the summer night in 1947 likewise had a name for themselves—
“The Fellowship of the Burning Heart”—and like those historic meetings before them, 
each member made a personal commitment to devote himself to “evangelizing the youth 
of the world for Christ.”  In the midst of the members of “the fellowship of burning 
hearts” was a young man named Bill Bright who four years later (1951) became the 
founder of Campus Crusade for Christ (CCC). 
 On the last night of the Explo 72 conference in the Cotton Bowl of Dallas Texas, 
CCC president Bill Bright invited the 80,000 students to “come help change the world by 
helping to fulfill the great commission in this generation.”  In the next three years the 
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movement doubled in size from 1,500 to 3,000 full-time staff members.  Thirty years 
later, when Bill Bright died in 2003, CCC was active in 190 countries, employing over 
25,000 full time staff, and operating with an annual budget of $500 million.  Today CCC 
exists as the largest parachurch ministry in the world.  Evangelism has always been the 
defining practice of this campus ministry that Bright often referred to as just a leaf on a 
twig, on a branch on a trunk of a tree that represents the body of Christ in the world.  But, 
what form has evangelism taken within this movement?  This will be the focus of this 
final chapter on this history of evangelistic campus ministry. 
 In continuity with previous periods of evangelistic campus ministry, the world-
wide evangelistic movement of CCC exhibited many of those characteristics that had 
come to define evangelism and contribute to the dynamic, expansive and revolutionary 
nature of campus ministry.  Yet, despite its continuity with previous campus ministries, 
CCC also introduced some new features in its approach to the task of world evangelism.  
This final historical section traces the continuities and introduces these new features of 
evangelism as it has been understood and practiced by Campus Crusade for Christ.  Once 
again, as with earlier periods of this historical overview of campus ministry, the people, 
events, and issues of this period that will come into focus are those that significantly 
affect evangelism—particularly those eschatological and ecclesiological elements that 
have influenced the practice of evangelism by CCC in a university context. 
 
The Story of Evangelism within Campus Crusade for Christ 
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 CCC was founded in 1951 by Bill Bright who, like many of the entrepreneurial 
evangelical youth workers of the 1940’s, experienced a conversion to evangelical 
Christian faith as a young man out of college.  As a self-described materialist in pursuit 
of fame and fortune, Bright, after graduating from college, moved from rural Oklahoma 
to Los Angeles where he had repeated interactions with “Bible believing Christians.”  
Southern California at that time had become a bastion of fundamentalist Christian activity 
that rivaled Boston and Chicago.  While in the throes of establishing his own candy 
business, Bright accepted the invitation of his landlord to attend the First Presbyterian 
Church of Hollywood, which at that time was the largest Presbyterian church in the 
country and described by the senior pastor’s daughter as having “millionaires falling out 
of every pew.”113  In the words of John Turner in Selling Jesus to Modern America: 
Campus Crusade for Christ, Evangelical Culture and Conservative Politics, “Hollywood 
Presbyterian Church was a fundamentalist “megachurch” long before the term was 
coined, and the driving force behind the church’s success was its Director of Christian 
Education, Henrietta Mears.”114   
 It would be hard to overstate the influence of Henrietta Mears on Bill Bright and 
CCC.  It was after one of Mears’ very stirring and challenging messages that Bright, who 
had been frequenting the church, went home and committed his life to Jesus Christ.  It 
was also during a personal conversation with Mears that Bright’s fiancé, Vonnette 
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Zachary, claims to have become a Christian.  Both of the Brights’ early spiritual 
formation occurred under her attentive mentorship.  It was, in fact, at Mears’ Forrest 
Home retreat center, at a conference led by her and following a message given by her, 
that the “Fellowship of the Burning Heart” formed and Bill Bright dedicated his life to 
reaching the youth of the world for Christ.  For ten years the Brights lived with Mears in 
a home that served as the initial ministry headquarters for CCC.  Had she not died, she 
would have lived out her remaining years at their newly purchased international 
headquarters—Arrowhead Springs in San Bernardino, California. 
 Bright inherited from Mears a prototypical neo-evangelical brand of Christianity 
and evangelism.  Her entrepreneurial spirit spawned the very kinds of parachurch 
ministries that had become the engine of the fundamentalist movement and the means by 
which fundamentalists formed and maintained an identity across and even outside of 
denominational lines.  For example, she started her own publishing company that 
produced a theologically conservative Sunday school curriculum that became a staple for 
many separatist and non-separatist fundamentalist churches.  She also purchased the 
Forrest Home Christian Conference Center that regularly featured fundamentalist 
speakers at conferences throughout the year.115  In many ways Mears was an archetypal 
fundamentalist. 
 Yet, Mears also demonstrated the classic characteristics of the progressive side of 
neo-evangelicalism that began to emerge from fundamentalism in the 1940’s.  For 
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example, Mears adamantly privileged unifying efforts at evangelism over divisive 
intramural bickering about theological denominational differences.  Unlike separatist 
fundamentalists who believed that revival would only come when the theologically pure 
separated themselves from wayward liberal denominations, Mears (along with Ockenga, 
the new evangelical movement, and eventually Bright) anticipated and worked toward a 
national revival that would come by unified evangelistic effort.  Even though Mears 
herself maintained a dispensationalist eschatology, she demonstrated a theological 
eclecticism by sending several of her mentees to Princeton and by bringing guest 
speakers into her college ministry and to her Forrest Home conferences from a broad 
theological spectrum.  Unlike rigid separatist fundamentalists, Mears demonstrated the 
same engagement of cultural trends (e.g., dressing in fashionable clothes, using make-up, 
appreciating contemporary music and movies) that had come to characterize youth 
leaders within the emerging neo-evangelical movement.116  She also modeled to Bright a 
pragmatic ministry philosophy that endorsed creative methods that resulted in offering 
the gospel to the maximum number of students. For example, immediately before a 
meeting Mears would send her most attractive women members out into areas flush with 
young men to invite them to come to their meeting, or when she took the students on 
campus to share their faith she would have them target campus athletes and student 
leaders as the first to be evangelized since, if they came to Christ, they would bring others 
with them.  
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 Despite her pragmatism and theological eclecticism, Mears maintained a few 
theological essentials that she passed along to Bright which eventually characterized 
evangelism within CCC.  Mears had been raised in a fundamentalist Baptist church and 
educated her mentee in the fundamentalist axioms of the infallibility of Scripture, the 
deity of Christ, and the necessity of personal conversion by accepting Jesus Christ by 
faith as savior and Lord of one’s life.  She also believed that apart from a national revival 
consisting of the personal surrender of millions of individual lives to Jesus Christ as Lord 
and Savior, America would forfeit her “manifest destiny”—at least as it had been 
envisioned by her, Ockenga, and many previous Christian leaders—of being a light unto 
the nations.  Moreover she believed that apart from national revival, America risked 
facing the same kind of divine judgment that had chastened the apostate Europe in the 
form of two world wars and the rise of fascist dictatorships and atheistic communism.  
These theological essentials coupled with the prevailing pragmatism of the emerging neo-
evangelical youth movement, provided a theological and philosophical foundation for the 
evangelistic practice of CCC and, in particular, for the eschatology and ecclesiology that 
formed it and was formed by it. 
 Bill Bright’s earliest evangelistic efforts occurred within the college ministry of 
the Hollywood Presbyterian church under the leadership of Henrietta Mears.  In those 
early days, evangelism took the form of initiating a spiritual conversation with a person 
or giving an evangelistic message at a meeting with a student group (e.g., fraternity, 
sorority, or athletic team).  Every conversation or message ended with an invitation for 
students to pray to receive Christ into their lives.  Evangelistic efforts of all sorts 
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attempted to bring people to an individual decision to pray a prayer of faith that 
expressed their belief that Jesus died to pay the penalty for their sin and that they 
personally wanted to accept that payment on their behalf by praying to accept Jesus 
Christ as a personal savior.  This decision would result in the forgiveness of their sin and 
restore them to a new and right relationship with God.  This emphasis on the individual 
and on individual decision had deep roots in the 18th century enlightenment and 
influenced the practice of evangelism in each of the previous periods of campus ministry.  
It not only characterized the revivalist evangelism of fundamentalism from 1943-1971, 
but in appeared with great force among fundamentalists in response to the social 
gospelers in the period 1914-1942.  It also profoundly influenced the evangelism of 
revivalist preachers like D.L. Moody (1837-1899) in the first period of this overview of 
campus ministry (1806-1913). 
 The proliferation of Keswick theology was one of the major theological sources 
of this emphasis on the individual and individual decision in the lives of Moody, the 
leaders of the SVM, and many fundamentalists.  Keswick theology stressed individual 
surrender to Christ’s lordship and the filling with the Holy Spirit subsequent to personal 
salvation as the key to victorious Christian living.  Keswick piety essentially 
individualized, spiritualized, and personalized Christianity by centering it on a personal 
decision of complete surrender to Jesus as Lord.  Henrietta Mears was just one in a very 
long line of influential leaders of student ministry who believed in and transmitted the 
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seminal concepts and terminology of Keswick theology, particularly within the Forrest 
Home Conference Center setting.117   
 One major eschatological implication of this individualistic and decisionistic 
emphasis was the way in which it individualized the implications of the kingdom of God.  
The most essential implication of the kingdom of God was not the social, political and 
economic factors that comprise the kingdom.  Rather the major upshot of the kingdom 
was that each individual must surrender and submit to the king.  Evangelistic practice 
was directed, therefore, toward the end of bringing individuals to a decision to receive 
Jesus as their personal savior and Lord. 
 The personal and individual spirituality of Mears and Bright and others enabled 
them to exhibit their own unique expression of “Christian presence.”  Unlike the more 
liberal ecumenical student movement of Visser T’Hooft that understood Christian 
presence as the embodied witness of the visible church within the university, and unlike 
the radical modernists that looked for the signs of God’s presence in the world, Mears 
and Bright’s emphatically individualistic understanding of salvation and of the nature of 
the kingdom of God made the individual, as opposed to a corporate body or movement, 
the critical nexus of Christ’s presence in the world.  Like Bonhoeffer, Bright passionately 
affirmed the incarnational nature of the Christian gospel—that the living Christ had come 
to dwell among us.  But the actual manifestation of that presence came through the 
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individual piety of a Spirit-filled Christian more than through a corporate body or 
alternative social reality. 
 The utility of this focus on the individual during a time of major skepticism about 
the institutional church can hardly be overstated.  Bright unashamedly tapped into this 
anti-institutional, anti-religious and anti-church sentiment by contrasting his message 
about a personal relationship with God with the trappings of institutional religion.  “I am 
not here to talk to you about religion,” he often said when he spoke to a group of 
students, “but about a personal relationship with God made possible through the most 
remarkable Person who ever lived.”118  Defending this focus Bright wrote, 
Many adults automatically assume that college students are not interested in 
religion and in the church, and in this assumption they are correct.  However, the 
average student is interested in the Person of Jesus Christ, and for many years we 
have made this distinction in our presentation.  We do not talk about religion or 
the church, though we believe in the church and require that every staff member 
become an active member of a local church within ninety days after arriving at his 
permanent assignment.  We also encourage all the students to become active 
church members.  However at our first encounter our message emphasizes the 
person of Jesus.  Students are sometimes antagonistic when we first arrive, 
assuming that we are going to give them the bit about religion and the church, 
which they have long since rejected.119 
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Bright overcame the skepticism or indifference of many students toward institutional 
Christian religion by centering his message on the individual Jesus and the implications 
of his life on the individual student.  
We proceeded to explain to them that we were not there to play games.  We were 
there to talk about the most revolutionary Person the world has ever known, a 
Person who made revolutionary claims for Himself and revolutionary demands 
upon all who would follow Him.  We made it clear that there were a lot of people 
who did not have the intestinal fortitude to be His followers and asked all of those 
who felt that they had the potential to be His followers to put aside their 
preconceived ideas and listen to what was being said as though their lives 
depended upon it, as indeed their eternal lives did.120 
 
 The mid-twentieth century anti-institutional sentiment that existed among 
America’s youth was not the only social phenomenon from which CCC benefited.  Just 
as earlier periods of student movements showed the convergence of several other factors 
that featured in the dynamic and explosive growth of campus movements, so it was in the 
case of the CCC.  Turner documents the coalescing of several social factors following 
WWII that incubated the birth and exponential growth of this conservative evangelical 
parachurch ministry on the campuses.  He argues that in some cases the values, 
commitments, and methodological approach of CCC just providentially dovetailed 
effectively with these major developments in American higher education since WWII.  In 
other cases, given the entrepreneurial and pragmatic temperament of the 
fundamentalist/neo-evangelical movement, CCC self-consciously, creatively and 
strategically adopted their evangelistic activism in an almost marketing-like manner to 
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correspond to these developments.  Some of the circumstances that Turner documents 
include: 
1) The number of students enrolled in colleges quadrupled following the war. 
2) Universities pared back the public role of Christianity on campus to ensure 
access to public funds and adapt to changing standards of academic culture.  
The vacuum created by this move paved the way for entrepreneurial 
parachurch ministries to provide spiritual and religious services to an 
underserved campus community.  
3) This era marked a decline of liberal arts colleges that cultivated a hermeneutic 
of suspicion with regard to written (particularly religious) texts.  Evangelical 
faith has rarely flourished in this kind of university context.  Yet while liberal 
arts colleges were in decline, the larger state research universities that were 
dominated by pragmatic fields such as business, engineering and science, 
proliferated.  This academic environment has been far more “user-friendly” to 
evangelical Christian ministries.  
4) Universities, particularly professors, began to shift their attention away from 
undergrads and toward their graduate students.  Few undergrads received 
personal attention from faculty.  This paved the way for campus ministers to 
serve an underserved undergraduate population.  
5) The prestige and influence of athletes grew during this time and CCC targeted 
athletes and other cultural influencers in their evangelistic efforts.121 
 
 But, perhaps the greatest single social factor from which CCC benefited consisted 
of the rise of the Soviet superpower and the effects of this on the psyche of post WWII 
Americans in general and evangelical America in particular.  As has already been said, 
Bright inherited from Mears a set of beliefs about God that lit a fire in his heart.  But, it 
was also her beliefs about the devil that fanned that flame into passionate activism, not 
only for Bright, but for thousands influenced by this perspective.  During the mid 20th 
century, communists were showing the world that a movement could exist without a god.  
But not even communism could exist without the devil of capitalism and for Mears, and 
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later Bright, the devils that threatened Christian America and the world were the devils of 
communism and secularism.  Turner has documented the ubiquity of anti-communist and 
anti-secularist rhetoric in Mears’ college movement, on the very night at Forrest Home 
when Bright and other men dedicated their lives to the fulfillment of the great 
commission, in the promotional and fund raising literature of CCC, and even the original 
evangelistic messages that they gave on campus.122  He has shown that long before 
Ronald Reagan dubbed the USSR “the evil empire,” CCC had proven the utility of 
flouting the visible evils of a devil in order to raise personal dedication and public 
support for a movement intent on defeating it. 
 In light of this sobering concern about the threat of communism and secularism, 
Mears and Bright imparted a sense of urgency about the task of evangelism that was built 
upon the assumption that apart from an immediate spiritual awakening America would 
face the same judgment that had recently come upon Europe.  Many of the mid-century 
evangelicals like Mears and Ockenga believed that the rise of totalitarian dictators, the 
spread of communism and the suffering and devastation of two world wars in Europe had 
come as a result of a gradual drift from Christian orthodoxy—a drift that was now 
occurring within America.  Apart from a revolutionary movement of God that would 
bring about a spiritual awakening or revival, America would likewise slip into apostasy 
and face judgment.  Embedded within this commitment to revival were two core 
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theological beliefs or assumptions: 1) evangelism that brings about personal decisions to 
“receive Christ” will change individuals, and 2) changed individuals will change society. 
 In their first full year of ministry, Bill and Vonnette witnessed 250 UCLA 
students coming to faith in Christ, including the student-body president, the campus-
newspaper editor and an eventual Olympic gold-medal athlete named Rafer Johnson.  In 
the second year, as a result of the tremendous response at UCLA and requests from other 
campuses to send staff, Bill and Vonnette added their first six staff members.  By 1960 
CCC had staff on 40 campuses in America who were focusing their efforts on conducting 
evangelistic meetings in small groups and in one-on-one conversations.  Those who 
responded positively to their message, by praying a prayer indicating that they had 
received Christ, were invited to a local church that was given the responsibility of 
following up on their decision.  However, getting students who “prayed to receive Christ” 
involved in a local church was, and has continued to be, one of the greatest challenges of 
the CCC evangelistic practice.123  It was, in fact, this problem that led to the first major 
schism within CCC.  
 When Bright first started CCC, Louis Evans, Sr., the pastor of the Hollywood 
Presbyterian Church, encouraged him to operate from within the confines of the 
church.124  But quoting sources close to Bright, Turner concludes that, “Bright did not 
have a lot of hope in the national Presbyterian Church and possessed a dim view of what 
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local churches and other Christian groups were doing on the campus.”125  Rather than 
operate within the confines of the church or a denomination, Bright and his staff 
attempted to establish synergistic relationships with churches near campus.  However, 
finding churches near to campus that were capable of nurturing evangelical faith in new 
converts proved difficult for Bright and his staff.  As a result, some of his top leaders 
concluded that the best way to deal with the problem was to begin forming their own 
churches akin to “the local church movement” of Watchman Nee and Witness Lee.126  
Bright resolutely opposed this option on the grounds that holding onto its parachurch 
identity not only enabled CCC to position itself in a non-threatening and non-competitive 
manner with respect to any church or denomination, but it also enabled CCC to expand 
the requisite financial support base across all denominational lines that it needed to 
accomplish its evangelistic mission of reaching every student.  Nevertheless the rift 
created by this and two other issues escalated in 1968 and resulted in the loss of as many 
as 300 of its 1,000 staff—including the US field director and five of the six regional 
directors of the campus ministry. 
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 Over the course of his life Bright maintained his opposition to becoming a church 
and consistently explored ways of building the church without becoming one.  For 
example, CCC aggressively formed church-planting partnerships with various churches, 
denominations and organizations overseas as it practiced evangelism within unchurched 
parts of the world.127  Still, as the qualitative movement of this study will show, the 
problem of initiating people “won to Christ” through the evangelistic practice of CCC 
into local churches continues to trouble Crusade staff.   
 Even though CCC was established in 1951, it was not until 1957 that Bill Bright 
actually standardized the evangelistic message that he and his staff shared in groups and 
one-on-one appointments.  This occurred at an annual training event for his staff.  Bright 
had invited a businessman from the Hollywood Presbyterian church to speak to his staff.  
Drawing from his experience in sales, Bob Ringer exhorted the staff to keep their 
message simple.  “A successful salesman must develop a clear, simple, understandable 
presentation that he can use over and over again.”128  He warned Bright and his staff of 
the problem of “presentation fatigue.”  When a salesman gets tired of hearing himself 
give the same message and develops ‘presentation fatigue,’ he often changes the message 
and loses his effectiveness.”  The salesmen went on to embarrass Bright in front of the 
staff by saying, “Your leader, Bill Bright, thinks he has a special message for each of the 
different groups to whom he speaks.  He has ministered on skid row, in prisons, and now 
to college students and laypeople.  I have never heard him speak, but I would be willing 
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to wager that he has only one message for everyone.  Basically, he tells them all the same 
thing.” 
 Although initially irritated and embarrassed, later that night Bright reflected upon 
the accusation and realized that the speaker was right.  Even though Bright valued 
spontaneity and offered a few variations in his conversation in order to relate to the 
personal situation of his audience, still the gospel message that he gave in every situation 
was basically the same every time.  As a result, Bright wrote out “God’s Plan for Your 
Life”—a twenty-minute presentation of Crusade’s basic message about Jesus Christ.  He 
required that every staff member memorize it.  Bright insisted that the CCC ministry 
experienced a one hundred fold increase the next year as a result of standardizing its 
evangelistic message.129 
 Two years later Bright synthesized God’s plan to four basic points and wrote the 
booklet “Have you heard of the four spiritual laws?” The “four laws booklet” as it is 
called, consists of four basic points: 
I. God loves you and offers a wonderful plan for your life. 
II. Man is sinful and separated from God.  Therefore, he cannot know and 
experience God’s love and plan for his life. 
III. Jesus Christ is God’s only provision for man’s sin; Through Him we can 
know and experience God’s love and plan for our lives. 
IV. We must individually receive Jesus Christ as Savior and Lord and then we can 
know and experience God’s love and plan for our lives. 
 
The presentation includes a dozen Bible verses and several questions to make it 
conversational.  It ends with a diagram that helps someone identify where they stand in 
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relation to Christ.  Christ is either in a person’s life or not.  It follows with a suggested 
prayer by which a person can express personal faith and receive Christ into one’s life and 
begin a personal relationship with God.  The last few pages of the four laws booklet are 
aimed at assuring those who sincerely pray the prayer that their sins are forgiven, they 
have received eternal life, and they have been born into the family of God.  It ends with 
suggestions for spiritual growth, including the importance of finding and joining a church 
where the word of God is taught. 
 Talking through the content of the four spiritual law booklet has been one way, 
but not the only way, in which CCC has practiced evangelism.  Given the prevailing 
individualistic paradigm of evangelism it may come as no surprise that CCC has also 
made ample use of sharing personal testimonies (i.e., the story of how a person came to 
know Christ personally and how it changed that person’s life) as a means of doing 
evangelism.130  In the 1950’s and 1960’s CCC published hundreds of these kinds of 
testimonies in school newspapers, including the conversion stories of well-known 
athletes on campus.  Students were encouraged to write and memorize a personal, three-
minute version of their own testimony.  Generally, CCC placed far less emphasis on 
Christianity’s rationality, i.e. on trying to convince students of its truthfulness, and far 
more emphasis on the existential benefits that accompanied a decision to accept Christ as 
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one’s personal savior.  Whether by sharing propositions and Bible passages contained in 
the four spiritual laws, or a personal testimony of a changed life, CCC understood 
evangelism to involve the verbal sharing of good news. 
 Evangelism, for Bright, was irreducibly intentional and proclamational.  He 
defined successful witnessing as “taking the initiative to share Christ in the power of the 
Holy Spirit and leaving the results to God.”  Since evangelists could not control how 
people responded to their message, success could not be based on the response of the 
evangelized.  Rather success could only be based upon the initiative of the evangelist.  
Evangelism, therefore, could not be passive or wordless.  Hence, while the more liberal 
SVM was at this time championing the notions of Christian presence—of standing in 
solidarity with the poor, oppressed and suffering—as a means of doing evangelism, 
Bright was discouraging his staff from participating in civil rights demonstrations or 
involvement on the grounds that it would get them entangled in politics and distract them 
from evangelism.131   
 On the 200th birthday of USA, in 1976, CCC launched a national “Here’s Life ‘I 
Found It’ Campaign” that popularized still another form of propositional and 
proclamational evangelism.  The evangelism of this campaign consisted of TV and other 
media advertisements, neighborhood visitations, and phone calling aimed at giving every 
person in America an opportunity to hear and respond to the gospel.  The campaign 
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succeeded in training thousands of laypeople to share the “four spiritual laws” in person 
or on the phone.  CCC set up telephone banks in most major metropolitan cities across 
the country where volunteers attempted to reach every home by systematically calling 
through the cities’ phone books.  Although it fell far short of its grandiose expectations, 
thousands of churches across the country participated and the campaign recorded 535,000 
“decisions for Christ.”  However, Peter Wagner of the Fuller Evangelistic Association 
Department of Church Growth, who had been invited by CCC to measure the growth of 
churches that participated in the campaign, found that only three percent of those who 
had indicated decisions to receive Christ had become church members.  Furthermore, on 
average the churches only gained one member per twenty-two trained volunteers.132  The 
transition from “a decision for Christ” to initiation into or involvement in a church proved 
as difficult off campus as it was on campus.  
 This was not the first time that CCC’s evangelistic practice came under critical 
attack.  Earlier the Presbyterian Synod of Arkansas issued a report “that described the 
theological inadequacy of Crusade’s methodology on the basis that it was too focused on 
speaking before listening.”133  Undaunted by critics, Bright and CCC relentlessly moved 
forward with their vision of helping to fulfill the great commission in this generation.  
The use of media during the “Here’s Life Campaign” to expose the masses to the gospel 
set the stage for another historic breakthrough for the ministry.  
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 In the 1980’s CCC produced a motion picture about the life of Jesus that became 
the most prolific evangelistic tool in its 60 year history.  The “Jesus Film,” based on the 
gospel of Luke, is the most-translated motion picture in history—more than 1,043 
languages (as of April 2008).  According to CCC the cumulative viewings of the Jesus 
film is 6,317,550,803.134  The movie ends with an invitation to receive Christ through 
prayer.  According to CCC, 221,073,121 people in the world have indicated decisions for 
Christ by praying that prayer in response to the movie.135  CCC has financed the 
translations and the showing of the movie in wide variety of venues world-wide.  It has 
been broadcast on national television stations around the world and it has been taken on 
the back of pack animals into some of the most remote villages on the planet.  The Jesus 
film stands as a testament to the pragmatic and entrepreneurial spirit of Bill Bright and 
the creative forms that evangelism has taken when fundamentally understood as the 
simple act of communicating a set of propositions and calling on people to make a 
decision to believe them. 
 A brief historical review of Dr. Bright’s pragmatic temperament sheds some 
valuable light on the prevailing theological methodology that has undergirded CCC’s 
evangelistic practice.  In general the pragmatism that was evident in Henrietta Mears as 
well as the fundamentalist youth movement of the 1940’s, bolstered and was bolstered by 
the entrepreneurial temperament of Bright himself and the parachurch ministry that grew 
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up around him.  Bright’s pragmatic disposition, that privileged the practical over the 
theoretical and results over reflection, evidenced itself not only in his early 
entrepreneurial business efforts (he started three businesses before founding CCC), but 
especially in his two premature terminations of formal theological education.  Bright’s 
first attempt at theological education occurred at Princeton Seminary where, after only a 
couple of semesters, he left in order to return to Los Angeles to revive the struggling 
business that he had left in the hands of a friend.  Upon returning to Los Angeles, Bright 
transferred credits from Princeton to the newly formed Fuller Theological Seminary—
whose first president was the forerunner of neo-evangelicalism, Harold Ockenga.  
However, Bright’s poor academic showing in his first semester resulted in being placed 
on academic probation.  His second semester grades were even worse.136  Still, the 
faculty at Fuller considered Bright one of their most promising students and permitted 
him to remain in seminary.  They recognized that in addition to being a full-time student, 
newly married and running his own business, Bright was actively engaged in a church-
based evangelistic ministry to college students in Los Angeles.  Carl Henry, who was on 
Fuller’s faculty, insisted that Bright was “having special success in dealing with student 
leaders on the big campuses and led the president of the U.C.L.A. student body to 
Christ.”137  Since evangelism was a core commitment of the newly established seminary, 
the faculty voted to extend Bright’s probation.  Shortly thereafter Bright took any future 
decision to extend his probation out of the faculty’s hands by withdrawing from seminary 
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to start CCC.  Turner documents Henry’s response to Bright’s academic woes in a letter 
written to Bright. “It is not a lack of ability, but a lack of dedication to the primary 
demands of academic study, that has defeated you in this matter.”  Throughout his years 
of ministry Bright expressed little patience for the academic pedantry that seemed to be 
standing in the way of productive evangelistic ministry. 
 But perhaps the most important seminary moment that altered the trajectory of 
Bright’s life and galvanized his commitment to immediate practical results over extended 
theological reflection occurred the semester before he dropped out of seminary.  Turner 
documents the experience. 
Immediately after the establishment of Israel as a nation state, Demarest and 
Bright were awaiting a lecture from Wilbur Smith, Fuller’s professor in English 
Bible and Bright’s favorite teacher.  Demarest recalls that Smith walked into the 
classroom, “put his books down on the desk and exclaimed, “Gentlemen, the last 
of the prophecies have been fulfilled!” Smith excitedly explained that the 
reestablishment of Israel portended the imminent return of Christ. Bright, perhaps 
remembering his trials with biblical languages, resolved, “I’m not going to be 
sitting here studying Greek when Christ returns!”  Once again, Bright and 
Demarest declared their intentions to withdraw from the seminary and enter into 
full-time evangelism. According to Demarest, they told the faculty of their 
intention to leave “because Christ was coming.”138 
 
 A survey of the fifty-five published writings of Bill Bright offers another vivid 
expression of the theological pragmatism that defined him and the evangelistic practice of 
CCC.  Bright placed an enormous amount of emphasis on the “how-to’s” of Christian life 
and ministry.  The practical emphasis of virtually all of his published works is evident in 
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the fact that over half contain the word “how” or “steps” in the publication title.139  The 
1970’s addition of Bright’s, Come Help Change, provided the rationale for this pragmatic 
approach to the Christian life.   
The how-to approach is one of the most needed and most revolutionary concepts I 
have ever encountered.  There has been a tendency in certain academic and 
theological circles to play down the simple approach to living the Christian life 
and sharing our faith with others.  “Such an approach is simplistic and anti-
intellectual,” some have said.  It required several years and considerable front-line 
spiritual combat experience in my work with students, professors and laymen, for 
certain great concepts to begin to come into focus in a revolutionary way.  The 
longer I worked with the intelligentsia the more I realized the necessity of 
developing simple how-to’s for the Christian life…I studied under some of the 
greatest scholars of the Christian world, to whom I shall always be indebted.  I 
learned many things about the Christian life.  But like many other seminarians—
and other Christians, for that matter—I was unable to put together the pieces of 
the spiritual jigsaw puzzle.  I did not know the how-to’s for the Christian life.140 
 
 Bright placed tremendous emphasis on the role of experience in theological 
understanding.   With respect to the earlier discussion about the spectrum of theological 
methods—those that privilege experience over tradition and vice-versa—Bright came 
down on the side of experience.  In a later publication of Come Help Change the World, 
Bright argued that his theological formulations were driven by a desire to make things 
simple, practical and usable.  So while Bright clearly inherited the evangelistic passion of 
the new  evangelicalism, he was at the very least skeptical of the emphasis Ockenga, 
Henry and other intellectual leaders of the neo-evangelical movement placed on formal 
intellectual theological training.  Splitting hairs over doctrine and teasing out the nuances 
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of theological systems would do little to nothing to change a person’s life, let alone 
change the world.  But, giving people the essential concepts and the ministry and life 
skills needed to grow spiritually and share their faith with others could change the world.  
Bright staked his ministry on this belief and from it he never departed. 
 One of the upshots of Bright’s theological pragmatism was his commitment to 
only a very thin layer of theological essentials.  This enabled CCC to spread a large 
umbrella across theological and denominational boundaries.  Aware of the fragmentation 
that existed in the Christian world over theological differences, Bright positioned Crusade 
in such a way as to avoid taking a position on all but a few theological issues.  Turner 
cites an internal document in the early 1960s that explains the pragmatic rationale for the 
movement’s commitment to only a few theological essentials.   
We should avoid becoming too highly defined in a doctrinal way … we should 
carefully guard the basic foundational issues, such as the verbal plenary 
inspiration of Scripture and those concerning the person and work of Christ.  We 
feel that if we stick to these basics and keep our cutting edge in evangelism that 
the Lord will prohibit us from going into serious error.141 
 
Bright’s unswerving commitment to Crusade’s evangelistic mission rather than to a 
particular theological camp enabled CCC to appeal to and gain the support and 
cooperation of a broad cross-section of American Protestants.  In Turner’s words, the 
willingness of Bright and other modern evangelicals “to retain only a small number of 
theological essentials and continually adapt themselves to changes in culture” is what 
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enabled them to keep their gospel as “an attractive product in the marketplace of modern 
American religion.”142 
 
The evolution of CCC evangelistic practice in America in the 1980’s 
 
 By the 1980’s, leaders of the United States Campus Ministry (USCM) took note 
of the fact that something was awry with the way they were practicing evangelism.  Up to 
this point the USCM carefully tracked two statistics to insure that staff focused on the 
right evangelistic practices and strategies.  The primary statistics they tracked were the 
number of presentations of the gospel and the number of decisions for Christ.  These two 
statistics represented the true “vital signs” of a ministry’s evangelistic health.  But as 
leaders faced the reality that many people who “made decisions for Christ” were never 
heard from or seen again, they introduced a new “vital sign” of a local movement’s 
evangelistic health—the number of “assimilated converts” (later called “involved new 
believers”).  Leaders believed that the number of students relationally connected to and 
involved with the ministry (evidenced by regularly attending a small group Bible study or 
large group weekly meeting) provided a truer indicator of the overall evangelistic health 
of a campus ministry.  This “vital sign” enabled USCM leaders to identify movements 
whose size and growth came as a result of simply gathering Christians rather than 
growing a movement through the conversion of non-Christians.  Furthermore, leaders 
believed that tracking this vital sign would encourage and inspire the kinds of 
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evangelistic activity that would not only produce lasting fruit, but that would grow an 
evangelistic movement. 
 During the 1990’s the USCM underwent a restructuring that included a re-
thinking of the theological foundations of their evangelistic practice.  The “evangelism 
model” that emerged from this rethinking conceives of evangelism as occurring within 
three modes: ministry, natural, and body-life mode.143  The “ministry relationship mode” 
of evangelism occurs when a Christian takes the initiative to share the gospel with 
someone that he/she does not know.  A biblical example of this kind of evangelism 
includes Jesus’ conversation with his first disciples (Mark 1:38, 39), the woman at the 
well (John 4), the sending out of the twelve disciples (Luke 9:1-6) and the seventy 
disciples (Luke 10:1-17), Phillip going to the Ethiopian eunuch (Acts 8:4, 5, 26-40), or 
Paul’s missionary trips (Acts 13ff).  The “natural relationship mode” of evangelism 
occurs when people initiate sharing the gospel with people with whom they already have 
an existing relationship.  When the woman at the well went back to her village and told 
her acquaintances about Jesus (John 4:28-30, 39-42), when the disciples brought their 
brothers to Christ (John 1:40-51), or when the former demoniac (Luke 8:38-39) was told 
to go back to the village and tell them the great things God had done for him, they were 
practicing “natural relationship mode” evangelism.  The “body-life relationship mode” of 
evangelism occurs when a person is exposed to the gospel through the proclaimed and 
embodied witness of the gospel through the body of Christ—whether that body is a 
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church body, a campus ministry or even small group Bible study on a campus.  Jesus’ 
high priestly prayer (John 17:22-23) and the early church as described in Acts (2:42-47) 
capture Jesus’ vision for, and the early church’s experience of, this mode of evangelism 
as embodied witness. 
 Prior to this more comprehensive understanding of evangelism, members of CCC 
conceived of evangelism as primarily ministry mode.  Evangelism took the form of 
individual follow-up appointments with students who attended a Crusade talk or program 
on their dorm floor, Greek house, or athletic team meeting.  At the meeting they were 
introduced to the relevance of Jesus Christ and the gospel for a felt need in their life—
e.g., the need for better relationships, the need for meaning in life, even the need to “get 
better grades and having more fun.”144  Or perhaps the contact came through a spiritual 
interest survey that a student was invited to fill out at an activities fair or when he/she 
entered a dormitory cafeteria.  Often evangelism was done by approaching random 
strangers, engaging them in a conversation or questionnaire or survey and then 
transitioning to a presentation of The Four Spiritual Laws booklet. 
 The more comprehensive conception of evangelism articulated by the new 
evangelism model validated and stimulated other types of evangelistic activity.  For 
example, the new ministry model empowered the CCC movement at Bowling Green 
State University (which will be examined in the qualitative research chapter of this 
dissertation) to experiment with new approaches to evangelism that placed practically no 
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emphasis on ministry mode evangelism and nearly all of its emphasis on the body-life 
and natural relationship modes of evangelism.  Likewise the new model provided the 
freedom for other campuses to adopt a more conversational approach to evangelism that 
places emphasis on journeying with people. 
 In the first decade of the 21st century the USCM developed a framework for 
thinking about evangelism as “co-journeying” with others.  Keith Davy, the national 
director of resource and development for the USCM, described “co-journers” this way.   
When you go on a physical journey with someone you may find yourself playing 
different roles.  Similarly, when you spiritually journey with someone you as a 
“co-journer” find yourself playing different evangelistic roles depending upon 
where the person is in their own spiritual journey.  So for example, at certain 
times you may find yourself playing the role of “explorer” which involves just 
trying to understand where people are in their spiritual journey.  Some people 
know where they are and where they are going, some people do not.  Some people 
are stuck.  Other people are lost.  But everyone is on some kind of journey and the 
explorer can learn about this by exploring, listening and asking questions.  The 
explorer role may give way at some point to being a guide.  A guide shows the 
way.  In the case of spiritually journeying with someone, this involves showing 
someone the way to Jesus by, for example, sharing the four laws or a personal 
testimony.  This role may at some point in the journey give way to the “builder” 
role.  When you come to an obstacle on a journey you need a bridge or boat to get 
beyond the obstacle.  The builder attempts to do just that.  The builder helps 
people overcome whatever barriers may prevent them from coming to Christ—
e.g., answering questions or overcoming false stereotypes.  Finally, when people 
come to Christ it is only the beginning.  They will also need a mentor to help them 
to take the next steps and the mentor is there to do that.  
  
 Just as the evangelism model broadened the understanding of evangelism to 
include “anonymous embodied witness,” the co-journer framework broadened the tasks 
involved in evangelism to include more than just proclamation of the gospel.145   In sum, 
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these recent developments (the evangelism model and co-journers framework) have given 
CCC a more comprehensive theology of evangelism than it had for the first 40 years of 
the organization’s existence.  
 Given the broadening of its theology of evangelism in the 1990’s along with the 
fierce pragmatism of the movement, it may come as no surprise that the two particular 
ministry contexts that will be the focus of this study represent, at least on the surface, two 
very different models of evangelism.  Both ministries have inherited the same story with 
its focus on reaching the world, its inspiring watchword, its unrelenting sense of urgency, 
its focus on the individual and individual decisions, its commitment to a thin layer of 
theological essentials, it hope for a national revival through evangelism, its standardized 
and synthesized gospel message, and its emphasis on intentionality and proclamation.  
Nevertheless, each context appears to practice evangelism very differently.  Teasing out 
the similarities and differences of these two movements will be taken up in the qualitative 
chapter.  Before moving to the next chapter that summarizes two theological works on 
evangelism, a final summary of the most seminal ecclesiological and eschatological 
issues raised by the CCC’s evangelistic practice in a university context (most of which 
have their roots in the previous story of campus ministry) and the way in which those 
themes will frame the rest of this study is in order.   
 
Summary of Ecclesiologically and Eschatologically Significant Characteristics of CCC 
Evangelism from 1972-1995 
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 In many ways the story of the CCC represents a continuation of the story of 
fundamentalism.  CCC, like many other non-separatist movements within 
fundamentalism, was born out of a mainline denomination and existed as an evangelistic 
arm of the church.  Bill Bright, like other non-separatist fundamentalists, exhibited both a 
loyalty to and disenchantment with mainline protestant Christianity.  In particular Bright 
was disappointed with lack of evangelistic commitment of the church.  He recruited many 
of his early staff members from the bastion of Christian fundamentalism—Bob Jones 
University.146  But, like many theologically conservative evangelicals, Bright eventually 
distanced himself from Bob Jones and the separatist fundamentalist movement in 1958 
and CCC became a continuation of the neo-evangelical movement spearheaded by 
Ockenga in 1943. 
 
Parachurch 
 
 The practice of evangelism within CCC, therefore, represents a continuation and 
further development of several ecclesiological and eschatological issues created or at 
least accentuated by the rise of fundamentalism and neo-evangelicalism.  Like many of 
the ministries that comprised the fundamentalist neo-evangelical network (e.g., radio 
programs, seminaries, youth ministries, conferences) CCC was decisively parachurch.  
Chief among the ecclesiological issues raised by CCC’s practice of evangelism are those 
issues related to its parachurch nature.  The roots of these parachurch issues, of course, 
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extend back beyond the rise of fundamentalism to the very beginning of campus ministry.  
But, the ecclesiological issues raised by the parachurch were profoundly accentuated by 
the rise of fundamentalism and neo-evangelicalism and they continue to bedevil CCC 
today. 
 
One-issue movement 
 
 On the one hand, the parachurch nature of CCC has provided some tremendous 
advantages to both CCC and the church as a whole.  Because of its parachurch nature 
CCC, just like previous parachurch campus ministries, has succeeded at mobilizing the 
church evangelistically.  Like the SVM, CCC has become a major contributor to 
evangelistic missions internationally and domestically.  Today CCC employs over 25,000 
full-time staff and empowers hundreds of thousands of trained volunteers around the 
world to penetrate social networks in ways akin to the original vision of the YMCA.  
CCC has over 20 non-campus focused ministries—to professional athletes, military 
personnel, business leaders, inner-city families, pastors, etc.  The parachurch nature of 
these ministries enables them to exert a catalytic influence across denominational lines, 
resulting in unifying Christian forces toward a world-wide evangelistic cause.   
 On the other hand, there have been some liabilities connected to the parachurch 
nature of campus ministries in general and CCC in particular.  For example, just as was 
the case with the UCM of the 1960’s, CCC has faced the challenge of being a one-issue 
movement.  Even though one-issue movements have brought focused energy to one 
dimension of the church’s broader mission, they have also shown (particularly the radical 
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left of the UCM of the 1960’s) the tendency of one-issue movements to try turning the 
church into a one-issue movement, or conceiving the whole gestalt of the Christian faith 
through the singular lens of their one issue.  When the church does not share the same 
zeal for their one issue, these one-issue parachurch movements have a proclivity to 
isolate themselves from and/or lose respect for the church.   
 Related to this liability of the one-issue nature of the parachurch is the problem of 
specifying the nature of that into which people are initiated through the practice of 
evangelism.  If evangelism involves simply initiating someone into a set of ideas or a 
private, personal, spiritual life or even a one-issue parachurch ministry, then there is no 
significant problem for a one-issue parachurch evangelistic movement to do evangelism.  
However, if evangelism has a fundamentally ecclesial dimension, i.e., about initiation 
into a church or social body, then this presents problems to a one-issue, parachurch 
movement.  The history of CCC reveals a tension on this point that manifests itself in at 
least a couple of ways.  First, CCC has found it difficult to move students from a personal 
relationship with God to involvement in a church.  Just like the 19th century tent-meeting 
revivalists, the late 19th century SVM, and the early 20th century fundamentalists, CCC 
privileged individual decisionistic salvation over ecclesial socialization, and proclamation 
of a gospel message over Christian presence and embodied witness.  They accepted some 
of the same erroneous assumptions of the revivalist tent-preachers and evangelistic 
crusade leaders—that people making decisions would translate into becoming members 
of the church, and that proclamation evangelism would bring about social transformation.  
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 This problem of getting converts into churches, in fact, contributed to the first 
crisis of the CCC movement where several leaders concluded that CCC should be 
fundamentally a church planting movement in the university context.  Second, while 
CCC has often struggled to initiate converts into local churches it has often succeeded at 
initiating converts into itself—i.e., into it own limited expression of ecclesiality (e.g., its 
own Bible studies, weekly meetings, conferences and relational network).  But if CCC is 
adamantly parachurch and fundamentally a one-issue parachurch movement, then what 
are the ramifications of initiating people into a one-issue movement?  One rather obvious 
ramification is the proclivity to initiate converts into a reduced conception and experience 
of the body of Christ.   
The history of campus ministry has shown that just as the liberal UCM in the 
1960’s made involvement in the radical left the litmus test of true Christian devotion, so 
the theological conservative evangelistic CCC movement has been inclined toward 
making evangelistic fruitfulness the litmus test of spiritual maturity for CCC.147  This 
raises additional questions about the nature of these campus movements and in what 
ways they differ from local churches and how well both embody the nature and mission 
of the church.  It should not necessarily be presumed that the CCC movements fail to 
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 Bright’s adaptation of Keswick theology made personal evangelism the overriding result of the 
Spirit-filled life and classified Christians who either forego or ineffectively practice personal evangelism as 
not being filled with the Spirit.  ‘“We were saying,’ interprets Ray Nethery, ‘the sign of the Baptism of the 
Holy Spirit was effectiveness in witnessing.’”  On 257 he continues, “Bright expected that those Christians 
who received the power of the Spirit would immediately become enthusiastic and effective evangelists. 
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are…‘I am now convinced,’ wrote Bright, ‘that the luke-warm, carnal Christian can be changed into a vital, 
dynamic, witnessing Christian if he will surrender his will to Christ and be filled with the Holy Spirit.’” 
Turner, 256.   
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embody the vital elements of ecclesiality or that the local church embodies these 
elements more fully and more faithfully than a campus movement.  But, these are some 
of the critical questions and concerns raised from this historical summary that will help 
guide the theological, descriptive, and constructive movements of this study.148 
 
Anti-institutional 
 
 A second characteristic associated with CCC’s parachurch nature that raises 
important ecclesiological questions about evangelism is its lack of institutionalization.  
Granted, over its nearly 60 years of existence, an institution has grown up around CCC, 
but it is important to note that the parachurch by definition exists alongside the church 
and outside the control of denominational institutions that possess centuries of ecclesial 
tradition.149  The flexibility and adaptability resulting from this autonomy has enabled 
CCC, in continuity with the story of neo-evangelicalism, to engage with cultural trends in 
ways that have been far more difficult for mainline churches given their less flexible 
nature.  This autonomy alone has spawned competition, promoted creativity and fostered 
adaptability toward maximum growth for the neo-evangelical movement.  This autonomy 
and lack of institutionalization has resonated with a modern antipathy toward institutions 
(particularly during the 1960’s and 1970’s) resulting in the parachurch gaining a 
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tremendous competitive advantage over denominational Christianity.150  While the 
theological method of denominational Christianity has been tied more to tradition, the 
parachurch has been set up to err on the side of ever-changing experience and pragmatics, 
not tradition or sustained theological reflection.  This reality carries with it the liability of 
evangelistic practice losing touch with tradition and being co-opted or narrated by 
contemporary fads or ideologies.   
 
Individualism and the disappearance of the church 
 
 A third ecclesiological issue raised by the parachurch nature of CCC and existing 
as a continuation of the story of campus ministry, fundamentalism, and neo-
evangelicalism, is the issue of the disappearance of the church.  Rehearsing the story of 
campus ministry has revealed some factors that contributed to the overall disappearance 
of the church by conservative evangelicals including CCC.151  First, the Keswick 
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 Turner argues for the competitive advantage created by the lack of institutionalization.  “As 
Robert Ellwood noted in an early appraisal of the Jesus Movement, the anti-institutionalism of the late 
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central authority.  Instead, evangelicalism, as George Marsden has observed, functions like ‘the feudal 
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government action.’” Turner quoting Robert Wuthnow, The Restructuring of American Religion: Society 
and Faith Since World War II (Princeton: Princeton University Press, 1988), 114.  
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theology that nourished the individualistic piety of the evangelical student movement 
leaders, including Bright, contributed to an individualistic understanding of evangelism 
and of the entire Christian life.  Like the 19th century evangelicals and 20th century 
fundamentalists, neo-evangelicals like Bill Bright placed religious focus on individual 
piety rather than the visible political, social, economic nature of the church community.  
Second, the parachurch made it possible for people to form a Christian identity within a 
decentralized parachurch world that treated them like consumers.  For the older 
generation the proliferation of parachurch ministries enabled non-separatist 
fundamentalists to maintain and grow a religious identity without stepping out of their 
liberal denominations.  For the younger generation, the proliferation of parachurch 
ministries enabled converts to maintain and grow a religious identity without stepping 
into a church.  Not only can one be converted outside the church, one can also be 
spiritually formed outside the church. 
 
Individualized eschatology 
 
 Another factor that has made its own distinct contribution to the disappearance of 
the church is eschatological in nature.  Beyond his decision early in life to leave seminary 
before graduating on the grounds that Jesus could be returning soon, Bright tended to 
avoid eschatological speculation about such things as the imminent return of Christ, or 
dispensationalist forecasts of apocalyptic despair, or reformed visions of millennial 
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were not the only forces that contributed to the disappearance of the church.  The previous historical period 
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that persons become missional activists and change the world by joining causes of liberation such as 
students for democratic socialism, the civil rights movement. 
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optimism, all of which held sway over different members of his staff.  But on a few 
general eschatological points Bright held fast and around these points the evangelistic 
practice of CCC formed.  For Bright the fundamental eschatological issue was that Jesus 
was the king of the kingdom of God, and this fact placed demands on individuals to 
surrender to His Lordship.  Furthermore, given the profound influence that Keswick 
theological themes and terminology had on Bright and neo-evangelicals like him, he 
believed that the key to changing society was changing individuals.152  “Changed people 
in sufficient numbers make a changed world” or as Billy Graham said in his presence 
before the 600 CCC staff stormed Berkeley in 1968, “Hearts must be changed before 
problems can be solved.”153  Thus, the individualization of the kingdom of God made 
individual surrender to the Lordship of Christ and yielding to the power of the Holy Spirit 
the key to personal and cultural transformation. 
 
Boundary of church and world 
 
 The parachurch nature of CCC along with the individualization of eschatology 
has had important implications on another critical element of evangelism—the boundary 
at which evangelism occurs.  Within an eschatologically grounded theology of 
evangelism, that boundary may be construed as a boundary between the kingdom of God 
and the kingdoms of the world.  Within an ecclesiologically grounded theology of 
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evangelism, that boundary may be construed as a boundary between the church and the 
world.  But given its individualization of eschatology and parachurch nature, CCC has 
tended to mark that boundary as those individuals who believe and those who do not.  
And the defining mark between the believer and the non-believer is fundamentally what 
the person knows and believes about Jesus.  This of course differed considerably from the 
Christian presence movement of the UCM in the 1950’s and 1960’s, whose evangelistic 
efforts essentially collapsed church and world.  It even differed from fundamentalists 
who drew a sharp line between the world and themselves not merely on the basis of their 
fundamental beliefs, but also on the basis of external issues like dancing, card playing, 
movies, or even dress and makeup.  With the exception of forbidding drinking and 
keeping sex within marriage, the external difference between CCC and the wider student 
culture was minimal.  CCC’s commitment to engage the world compelled them to avoid 
the separatist fundamentalist instinct and minimize these external differences.  The 
critical boundary at which CCC focused its evangelistic effort was, therefore, the 
boundary between those who knew Christ personally and those who did not—those who 
believed that Jesus was the exclusive way of salvation and those who did not.  In the end, 
this is one more way in which the neo-evangelical conception of evangelism contributed 
to the disappearance of the church—the difference between the church and the world is 
essentially a personal and privately held belief about Jesus rather than initiation into an 
alternative social reality. 
 
Utility of an eschatologically loaded watchword 
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 Another eschatological significant characteristic of CCC’s practice of evangelism 
that exists as a continuation of the story of evangelistic campus ministry is the manner in 
which CCC’s evangelism has been inspired by a reincarnation of an eschatologically 
loaded watchword.   Notably, CCC experienced its greatest growth during the 
revolutionary 1960’s and 1970’s when it strategically tapped into that same revolutionary 
spirit among students that had been so prominent in earlier periods of campus ministry.  
Unlike the American UCM, that at the same time was advocating a revolution through 
Marxist -inspired activism, CCC advocated spiritual revolution by following Jesus—the 
ultimate revolutionary.  Its very name, Campus Crusade for Christ, is strikingly similar to 
the military rhetoric and zeal that characterized student movements of earlier eras, as 
implied in its three fold ministry strategy of winning students to Christ, building them in 
their faith, and sending them into the world to win, build, and send others.154  CCC, like 
the Society of the Brethren, the SVM, and the UCM, called on radical, revolutionary, 
idealistic students to commit their lives to a cause worth dying for—changing the world 
for Christ.  Critics may fault the methodology of CCC that appeared shallow by its appeal 
to felt needs like purpose in life, satisfying relationships, or better grades.  But while 
these felt needs may seem shallow, the call that Bright and his staff placed on college 
students was not.  CCC called on students to convert, to surrender their whole lives to 
Christ, join a church and to share their faith.  Bright hoped that by addressing widespread 
concerns about issues like meaning and purpose, students would listen to a presentation 
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about Jesus Christ that includes how a “decision for Christ” would lead not only to the 
forgiveness of sins and eternal life in heaven but to a more fulfilling and adventurous 
life.155 
 
Distinctives of CCC 
 
 Despite its continuities with the story of campus movements in general and the 
fundamentalist/neo-evangelical movement in particular, CCC introduced some new and 
accentuated some less popular characteristics of evangelistic practice.  One of the great 
distinctives that distinguished Bill Bright from the constellation of campus ministry 
leaders that immediately preceded him was his unique perspective on the nature of the 
college campus itself.  Unlike the leaders of the UCM, the WSCF, and even Inter Varsity 
that preceded him, Bill Bright did not view the campus as primarily an academic 
institution.  Rather, Bright viewed the campus as a strategic social network.  As a result, 
Bright did not target his efforts at influencing the spirit and mind of the university, at 
defending the gospel within the bastion of humanistic secularism, or at building a unity of 
the sciences “a true university” within the university.   Rather, he focused his efforts on 
reaching the most socially influential personalities on the campus—e.g., varsity athletes, 
fraternity and sorority officers, and student government leaders—who would influence 
those around them.156   
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 The emphasis that Bright placed on spiritual multiplication through practical 
ministry training is another distinct contribution of CCC to the story of campus ministry 
and the practice of evangelism.  Ever since the original formation of “the fellowship of 
burning hearts,” the principle of spiritual multiplication saturated the ministry philosophy 
and evangelistic strategy of Bill Bright.  Bright committed himself not simply to the 
practice of sharing his faith, but to the practice of spiritual multiplication.  Bright was 
famous for sharing his faith at every opportunity—with the cabbie on the way to the 
airport, with the person seated next to him on the plane, with the car rental clerk while 
waiting for luggage, and with the maid who cleaned his room at the hotel at which he was 
staying.  He was an avid practitioner of this kind of evangelism.  But, Bright believed that 
the key to fulfillment of the great commission was not spiritual addition—Christians 
trying to share their faith with everyone on the planet.  Rather the key principle to the 
fulfillment of the great commission was spiritual multiplication—training every Christian 
to multiply him or herself spiritually.  He recognized a latent energy residing in all 
Christians that wants to be released in the form of service and worship to God, but that is 
held back by the lack of practical training in the Christian life.  He recognized that people 
simply don’t like doing things that they can’t do well.  Thus, the evangelistic practice of 
CCC is built upon careful training in such things as: starting spiritual conversations, 
turning conversations to Christ, making the issue of the gospel clear, helping people to 
identify where they are at spiritually in terms of their response to what Jesus Christ has 
accomplished by his atoning death, bringing people to a decision of receiving Christ, 
giving those who receive Christ assurance of their salvation, helping them to internalize 
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basic truths about their new relationship with God and teaching them to share their faith.  
The evangelistic practice that Bright modeled and taught is built upon the assumption that 
if people develop confidence in these ministry skills they will share their faith with 
greater confidence, conviction and frequency. 
 
The Resulting Historical Framework 
 
 This historical review has provided a glimpse into the profound ways in which 
eschatology and ecclesiology have influenced the practice of evangelism in a university 
context.  The history stresses the critical importance of constructing a theology of 
evangelism upon a careful understanding of the kingdom of God and its relationship to 
the church.  The history has surfaced several important theological questions such as: 
What is the nature and mission of the church?  How is the church related to the kingdom 
of God?  What role does the parachurch play when it comes to the relationship between 
the kingdom of God and the church?  How does the nature of the kingdom and the nature 
of the church relate to the practice of evangelism?  How well does the practice of 
evangelism in any given context initiate people into the church and into the kingdom of 
God? 
The historical examination of evangelistic practice in a university context also 
provides some resources for answering these questions.  In particular it exposes some 
incomplete or inadequate answers.  For example it shows the theologically liberal 
modernists within Christianity focusing on the “already” and the theologically 
conservative fundamentalists focusing on the “not yet” elements of the kingdom of God.  
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One movement, the fundamentalists, emphasized tradition and the other, the modernists, 
emphasized experience in their theological methods.  The fundamentalist and 
neoevangelical campus ministries like CCC that emerged from them placed their 
emphasis on the personal and spiritual nature of the gospel and the more liberal modernist 
campus movements like the UCM placed their emphasis on the social, political, and 
economic.  CCC emphasized the implications of the kingdom on the individual, the UCM 
in the 1940’s and 1950’s emphasized the implications on the church, and later in the 
1960’s the UCM emphasized the implications on the world. 
 This most recent historical period has shown the way CCC has come to situate its 
evangelistic practice within an emphatically Christological and individualistic, rather than 
eschatological or ecclesiological, focus.  But, as is argued in the following theological 
chapter, eschewing the eschatological and ecclesiological elements of a theology of 
evangelism have made evangelistic practice vulnerable to distortion by being co-opted by 
a rival narrative (e.g., the enlightenment story with its emphasis on the individual) or 
ideology (e.g., narcissism, consumerism, militarism).  
 
 
 
  
 Chapter 3 
 
 
Theologies of Evangelism 
 
 
The Ecclesiologically-grounded Theology of Evangelism of Bryan Stone 
 
 
The most evangelistic thing the church can do today is to be the church—to be formed 
imaginatively by the Holy Spirit through core practices such as worship, forgiveness and 
economic sharing into a distinctive people in the world, a new social option, the body of 
Christ.1 
 
 The practice of evangelism, according to Bryan Stone in Evangelism after 
Christendom: the Theology and Practice of Christian Witness, faces many challenges 
today.  It is challenged, for example, by the world’s demand that the evangel (i.e., the 
gospel) be good news on the world’s own terms—in the first place, that it show itself to 
be “useful in its service to nation, the economy or the well-being of individual egos,” or, 
in the second place, that it prove itself rationally defensible within the allegedly broader 
sphere of reality accepted by a rationalistic, scientific secular world-view.2  An evangelist 
attempting to meet either or both of these demands faces the daunting question of 
whether or not it can be done while at the same time offering anything distinctly 
Christian.   
There is also the challenge of the contemporary church growth movement which 
may have succeeded at gathering large numbers of human bodies in suburban 
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amphitheater-like church buildings, but has apparently failed to challenge racism, 
individualism, violence and affluence of modern society.3  Evangelism also finds itself 
challenged by the modernist notion of “the self” that puts forth a faulty individualistic 
motif of salvation that obscures the centrality of the church in the economy of God.  The 
evangelistic offer to receive Jesus as a “personal savior” can be accepted by the 
individual and yet leave erect the idol of self; a personal savior named Jesus is added to a 
list of other narcissistic indulgences such as “personal trainer, personal assistant, or a 
personal masseuse.”4  At perhaps the most basic level, evangelism is challenged by a 
post-enlightenment understanding of practice that conceives of the practice of evangelism 
within an instrumental logic as merely a productive activity—as a means to an end, 
where means and ends are external to each other. 
 These and other challenges warrant a thoroughgoing critique and reconstruction 
of evangelistic practice—one that drills below the surface of evangelistic activity, 
strategy and results to the beliefs, assumptions, and narratives in which evangelistic 
practice is embedded.  This “process of laying bare the assumptions that guide our 
practice and then drawing critically upon the practical wisdom of Scripture and the 
Christian tradition in order to rethink and reconstruct those assumptions” is the 
understanding of practical theology that Stone affirms and the methodology he adopts in 
his timely critique and reconstruction of “Evangelism after Christendom.”5   
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Practice 
 The first set of assumptions about evangelistic practice that Stone lays bare are 
those that have to do with the very nature of evangelism as a “practice.”  The problem 
with the contemporary conception of practice, according to Stone, is that it is embedded 
within a faulty enlightenment paradigm.  Stone draws heavily from the work of Alasdair 
MacIntyre to argue that among the many fundamental shifts that occurred during the 
enlightenment, the shift of profound importance for an understanding of practice includes 
the erroneous separation of a practice from a socially embodied narrative and virtue 
based tradition.6  Because of these shifts our contemporary understanding of practices has 
been cut off from everything that renders them intelligible—everything that provides 
them with a clear sense of meaning, purpose, or telos (an ultimate end toward which 
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 MacIntyre identifies other Enlightenment bifurcations that, along with the bifurcation of practice 
from a socially embodied narrative and virtue based tradition, have contributed to the contemporary chaos 
of moral theory.  These bifurcations include: the separation of fact from value and the separation of the self 
from a socially defined telos (an ultimate end toward which something is aimed).  He argues that the 
plethora of contemporary opposing moral arguments, characterized by their shrill tone, are founded upon 
“conceptual incommensurability.”  They each proceed from a different premise and result in different 
logical conclusions.  Inevitably they degrade to emotivism—the notion that “all evaluative judgments…are 
nothing but expressions of preference,… attitude or feeling.”  MacIntyre argues that the fragmented 
premises of different moral arguments derive from a wide variety of fragmented historical sources and that 
these disconnected bits and pieces of moral theory stem from larger and more coherent bodies of theory and 
practice that were previously embodied in former virtue based human cultures.  He calls, therefore, for a 
return to this virtue based model of moral reasoning, even if for us today this cannot be built upon an ideal 
of human flourishing derived from the Greek heroic cultures or traditions in which it originated.  At the 
heart of this return is the recovery of a textured understanding of practice that has been all but lost within 
the enlightenment project, one that reintegrates fact and value, the individual and the social, narrative and 
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cooperative human activity through which goods internal to that form of activity are realized in the course 
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form of activity, with the result that human powers to achieve excellence, and human conceptions of the 
needs and goods involved are systematically extended,” Alasdair C. MacIntyre, After Virtue: A Study in 
Moral Theory, 2nd ed. (Notre Dame, Ind.: University of Notre Dame Press, 1984), 187.   
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something is aimed).  These shifts make it possible to conceive of a practice like 
evangelism as a set of technical procedures or as merely a productive activity—as a 
means to an end, where means and ends are external to each other.  Stone calls this way 
of thinking “instrumental logic” and considers it as insidious as it is ubiquitous among 
contemporary discussions of evangelism.   
 Against this foil of the enlightenment conception of practice Stone brings into 
relief his way of conceiving of evangelistic practice—an understanding that takes into 
account the relationship of a practice to the social forms in which it arises, the narratives 
it embodies, the tradition of which it is a part and the moral virtues that sustain it and that 
it sustains.  Throughout his book he shows how these elements—community, narrative, 
tradition and virtue—specify the nature, purpose and logic that guide and sustain practice 
in general and evangelistic practice in particular. 
   
Narrative 
 
 Beginning with the category of narrative, Stone argues that practices lack any 
sense of coherence, meaning or purpose apart from an understanding of the intentions, 
beliefs and settings in which they occur.7  These intentions and beliefs all unfold 
temporally within the particular setting.  In other words, there is a story behind the act 
that gives it meaning.  Ultimately these stories or narratives enable practices by making 
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understood in very different ways depending on whether I am greeting a friend, hailing a cab, volunteering 
for a committee or making a bid at an auction.”7  An explanation of the meaning of this simple action 
depends on the setting in which it occurs as well as an understanding of the causal relationships between 
the simple act of waving a hand and the intentions and beliefs that stand behind the action in that setting 
Stone, 39.   
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sense of them—by providing a set of common assumptions about what they mean.  
Narratives ultimately provide people a “social imaginary”—a set of imaginations that 
profoundly influence people, discipline bodies and “script them into a drama of their own 
making.”8    
 Stone identifies three biblical stories—the stories of Israel, Jesus, and the 
apostles—that form one continuous narrative within which evangelistic practice must be 
understood and practiced.  This continuous story reveals the good, end or telos for the 
Christian life in general and for the core practice of evangelism in particular and consists 
of God’s election and formation of a peculiar people called to be an embodied witness 
and living invitation to God’s peaceable reign in the world.9   
 One of the most peculiar characteristics about the story around which the 
Christian tradition formed is that, in contrast to other religions of the ancient world, the 
story contained within the pages of the Bible is “not the story of a god or the gods as 
such, but rather the story of people and their having been chosen, called, liberated, and 
led by God from among the nations as a new and holy nation, a new race of human 
beings from among all the races.”10   
                                                 
 
8
 Ibid., 57, “Social imaginary” is that whole complex of practices, habits, relations, and stories that 
has the ‘power to discipline bodies, to habituate them and script them into a drama of its own making.” 
Quoting William T. Cavanaugh, Torture and Eucharist: Theology, Politics, and the Body of Christ 
(Oxford: Blackwell, 1998) and Theopolitical Imagination. (London: T & T Clark, 2002).   
 
9
 Stone, 39.   
 
10
 Ibid., 63. 
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 When it comes to describing the distinct rule of God among the chosen people of 
Israel, the writers of the story (i.e., prophets of Israel) seize on the word shalom.  Shalom 
describes the new creation of God’s peaceful reign in the world.  It weaves together the 
theme of “peace and justice in the context of a Spirit-created community where human 
flourishing, blessedness, and oneness is accompanied by the well-being of animal and 
even plant life.”11  Shalom is the social imaginary of this story that disciplines the chosen 
people of God into a distinctive reordering of loyalties, priorities, and relationships.  It 
both demands and makes possible a new way of ordering and distributing power and 
resources and stands in contrast to any understanding of holiness, of being chosen and set 
apart by God, that is merely formal and ceremonial rather than at the same time being 
concerned with and committed to justice and peace.12   
 The choosing and formation of a people establishes between the chosen people 
and the rest of the world the setting for the practice of evangelism.  Within the unfolding 
narrative of Scripture, the election of a particular people, namely Israel, to enter into the 
shalom of God is inseparable from the eschatological purpose of that people extending 
that election to the rest of the world.13  God blesses his chosen people in order to make 
them a blessing to the world.  Ultimately, the manner by which the blessing of shalom 
goes forth from the people of God is not by simply announcing it verbally as the ultimate 
origin and end of God’s creative work.  Rather, the blessing of shalom goes forth by 
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 Ibid., 70. 
 
12
 Ibid., 70. 
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 Ibid., 68. 
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inhabiting it bodily.  The people of God announce the shalom of God by having their 
lives narrated by the social imaginary of shalom.  In this way the worship and obedience 
of Israel do not merely accompany Israel’s witness to the nations, they constitute the 
witness.   
 In continuity with the story of Israel, the Jewish man Jesus entered the world as an 
eschatological prophet announcing the reign of God.  Jesus came not only announcing, 
teaching, and preaching that on which the shalom of God was premised—the reign of 
God—but He came as one who embodied that reign in his personal actions such as 
sharing, healing, authoritative engagement with power, and forgiving.14  He announced 
the present inauguration of the kingdom of God as an actual state of affairs that was 
breaking into history and his evangelism took the form of both heralding and embodying 
the signs of that interruption.15   
 Reconstructing the practice of evangelism from the earliest stories of Jesus 
involves, therefore, identifying the characteristics of the reign of God toward which 
Jesus’ gospel pointed.  Stone identifies five such characteristics.  First, Jesus did not 
conceive of God’s reign as primarily individual and only indirectly social or as 
fundamentally private and interior and only derivatively visible and public.  Rather, he 
announced and invited persons into a new social order—a new government called the 
                                                 
 
14
 Ibid., 78.   
 
15
 Ibid., 87.  The eighty-five appearances of the phrase “the kingdom of God” in the four narrative 
accounts of the life of Jesus reveals the centrality of this orienting concern in the life and ministry of Jesus. 
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reign of God.16  A second characteristic of the reign of God content of Jesus message is 
that “it is downright subversive—politically, economically, religiously and culturally.”  
In Stone’s words, 
Jesus’ announcement of that reign, his calling together a community that would 
bear embodied witness to it, and his own incarnation of its values and allegiances 
undermined longstanding patterns of domination and subordination.  It subverted 
prevailing structures of authority and control, overturned commonsense wisdom 
about enemies, violence and the possibility of forgiveness, and collapsed familiar 
dichotomies about insiders and outsiders, saints and sinner, the sacred and the 
profane.  However much Jesus’ execution may be interpreted by the church as 
redemption or as an atonement for sin, it was, in the first place, the price of 
subversive evangelism.17 
 
A third characteristic of the reign of God content of Jesus’ gospel is that God’s reign is an 
announcement of peace.  God reigns not by coercion, but by peace—a peace that 
exchanges domination for servanthood, punishment for forgiveness, and ethnocentrism 
for enemy-love.18  The fourth characteristic of Jesus’ gospel has to do with its proximity.  
The social, subversive and peaceful nature of God’s reign prefigured in Israel came with 
a concreteness and immediacy in Jesus.  It came as a fulfilled promise and a realized 
hope of the inauguration of the kingdom of God.19  And finally, Jesus’ offer of the reign 
                                                 
 
16
 Stone points out that these new patterns of kinship and social relations are not merely an 
implication of one’s prior acceptance of salvation.  Rather, they are precisely that which is offered as 
salvation. “As with the prophets before him, the genius and allure of his evangelism is that he offers an 
imaginative vision that has very present and material consequences, but one that is radically unlike what we 
already know and experience.” Ibid., 78.   
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 Ibid., 80. 
 
18
 Ibid., 81. 
 
19
 This is the first place in Stone’s argument where the emphasis he places on the “already” 
dimension of eschatology begins to emerge.  He notes here that the reign of God is both “already” and “not 
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of God came as both a gift and demand—as being both invitational and confrontational.20   
In sum, the gospel of the kingdom that Jesus offered and demanded was social not merely 
individual, political not merely spiritual, visible not invisible, peaceful not coercive, 
subversive not pandering, and present not merely a futuristic reality. 
   “But,” as Stone laments, “Something happened.  At some point Jesus the 
proclaimer became Jesus the proclaimed.  Or, as Segundo says, “The message of Jesus 
became a message about Jesus.”21  The practice of evangelism seems to have lost touch 
with the kingdom-of-God focus of Jesus’ life and ministry.  But this is not just a 
contemporary error; the roots of this loss sink deep into the tradition.  Stone notes, for 
example, that the historic creeds exhibit an “empty center”—empty of the reign of God 
content of Jesus’ message—and focus instead on theological and metaphysical statements 
about Jesus dual nature.22  In fact, Stone notices a shift from Jesus the proclaimer to Jesus 
the proclaimed as early as Peter’s sermon on the day of Pentecost following the death and 
                                                                                                                                                 
yet.” This is not because it is only partially present or provisionally given, but rather because while it is 
given concretely and in the present, it may always be rejected and refused.  Ibid., 82. 
 
20
 By “demand” Stone is referring to the confrontational nature of Jesus’ message.  In as much as 
the reign of God content of Jesus message “spell(ed) an end to a social order in which the wealth, comfort, 
and power of some came at the expense of the poverty, suffering, marginality and powerlessness of others, 
then it should not be surprising that Jesus did not direct his evangelism to all persons in the same way, nor 
was his offer perceived by all persons in the same way.”  The good news of Jesus, for example, was not 
received as good news by the rich young ruler.  The demand of the kingdom came in the form of a call to 
give all to the poor and come follow him.  Still, even the poor, the suffering and the powerless cannot 
escape the “demand” of the kingdom.  They, too, were called by Jesus to a conversion lest their position in 
life generate a hardened fatalism, resignation and skepticism. Ibid., 85.   
 
21
 Stone also quotes Mortimer Arias on this point, “The kingdom-of-God theme has practically 
disappeared from evangelistic preaching and has been ignored by traditional ‘evangelism.’” Ibid., 86. 
 
22
 Ibid., 87, quoting Robert Funk, Honest to Jesus: Jesus for a New Millennium (San Francisco: 
Harper & Row, 1996), 43. 
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resurrection of Jesus.23  These challenges set the stage for the next part of the story—
apostolic evangelism and the genesis of the church.   
 Stone notes that German theologian Rudolf Bultmann proposed that the shift from 
proclaimed to proclaimer was unavoidable and existentially necessary—that the essential 
thing about the message of the kingdom of God in Jesus was that God was in Christ 
summoning humans to himself.  But Stone argues that Bultmann’s treatment of this shift 
from proclaimed to proclaimer lacks continuity with the story of Israel and the preaching 
and ministry of Jesus and ultimately spiritualizes, interiorizes and privatizes Christian 
faith.  It empties Christianity of its Jewishness and ethical content in favor of a new self-
understanding of being forgiven and no longer under the law.  Stone cannot accept this 
response and thus offers an alternative to the “message to messenger” or “proclamation to 
the proclaimer” paradigm.  Stone argues for “a continuation of the message only now 
qualified decisively by the messenger.”  He does this at the theological level by melding 
his ecclesiology and eschatology within a seamless unfolding narrative of the life of 
Israel, the life, death and resurrection of the Jesus and the coming of the Spirit upon the 
church.  Within this narrative Jesus invited his followers on a journey already begun by 
Israel.  The journey involved “understanding who God is and the peculiar and unexpected 
                                                 
 
23
 “The striking thing about this sermon is that no reference to Jesus’ own message, ministry, or 
values is offered—his table fellowship with sinners and prostitutes, his preferential option for the poor, his 
message of nonviolence, the importance of extending forgiveness to enemies, the liberation of captives, the 
rejection of wealth and material objects as indicators of one’s well-being.  The reign-of-God content of 
Jesus’ message has now been replaced by an exclusive preoccupation with Jesus himself—who he was, the 
purpose of his death and resurrection, his fulfillment of messianic prophecy, and his status as Son of God.  
Where Jesus himself had been preoccupied with the historical question of the reign of God, the apostles 
now appeared to be preoccupied with the theological question of the status of Jesus as Messiah, Lord, and 
Savior.” Stone, 87, 88. 
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way that God rules—namely, shalom.”24  The sudden arrest of Jesus, his condemnation as 
a heretic and execution as a criminal seemed to bring that journey to an end.  But then 
something unexpected happened!  Rather than returning to their former lives in Galilee, 
the followers of Jesus returned to the very city in which Jesus was publicly exposed as a 
blasphemer and executed by Romans for sedition and they began spreading the news that 
Jesus had been resurrected from the dead.  The birth of the church in Jerusalem where 
“Jesus had been condemned as a heretic, executed as a criminal, and debased as one 
cursed by God by being hanged on a cross” not only confirmed the resurrection of Jesus, 
but turned Jesus into something more than just an eschatological prophet, but the 
eschaton itself—the inbreaking of the kingdom of God.25   
 In order to understand what Stone means by asserting that Jesus “becomes the 
eschaton” requires attending to a part of the story obscured by many contemporary 
interpretations of the resurrection.  In particular it requires attending to the prevailing 
eschatological hopes of Israel at the time of Jesus.  As already noted, Jesus came as an 
eschatological prophet preaching about the end of time—the eschaton.  Jesus’ 
eschatological preaching emphasized that the eschaton was breaking into history in the 
form of God’s reign, turning things upside down and both offering and requiring a new 
way of living together.  During his life the disciples believed him and followed him.  But 
the crucifixion called all that into question, silenced that message, and halted any 
expectations.  It is within this context that the stunning event of Jesus’ resurrection not 
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only revived the message of Jesus, but confirmed the message that the end had indeed 
come.  It accomplished this by firmly situating the belief that the eschaton had come 
within a host of Jewish expectations about what would accompany the end of time.  And 
the first and foremost expectation and hope of Israel was the resurrection of the dead.26   
The disciples believed that the resurrection of Jesus had vindicated his 
proclamation about the inbreaking of God’s rule and that through it God had 
actually taken dramatic action in initiating the event of the end of time.  He must 
now be proclaimed as the One through whom this new age had actually begun to 
dawn.27 
 
Thus, the resurrection of Jesus, as well as the subsequent resurrection of a disillusioned 
and seemingly defeated church, not only kept the eschatological hopes of Jesus alive, it 
confirmed that the end of time had in fact occurred.28 
 There is yet another expectation in Israel about the eschaton that not only made 
Jesus the eschaton and kept the eschatological hopes alive, but one that placed the 
materialization of the eschaton upon the church.  The outpouring of the Spirit on the day 
of Pentecost turned the followers of Jesus into an eschatological people.  Through 
baptism into the church, converts transferred their allegiances to God and accepted God’s 
rule in the form of a new household meant to de-idolize every other household and 
indeed every other competing social body, whether that be the nation, the polis, the 
                                                 
 
26
 This is why, according to Stone, we are able to read Easter-Pentecost as a single unified 
narrative about the birth of a new of apostolic evangelism, the church.  A new age had dawned and a new 
social option was now necessary and, through baptism, possible.  Stone, 102. 
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 Ibid., 101. 
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military, the market, or the ethnos.29  On the day of Pentecost the church became the 
eschatological sign, the living demonstration that the end of time had come.  The church, 
through its Spirit-empowered joy, its unity across social divisions, its obedience, worship 
and ethical conduct became “the witness to the world that God’s rule had arrived.”30 
 Following this reading of the story, the reign of God content of Jesus’ message 
did not disappear in the early church or get replaced.  Rather, it was impressed upon their 
worship, their economic practices, their fellowship, their crossing of social boundaries, 
their joy and boldness.31  Through incorporation into Jesus’ resurrected body by the Holy 
Spirit the church became “an eschatological people.”   
 The answer, therefore, to the question of how the proclaimer became the 
proclaimed is narrativist in its logic (i.e., it unfolds directionally as a story of promise and 
fulfillment) and ecclesial in its exemplification (being joined to Jesus means being joined 
to a new community that exists as an enlargement of Israel).32  The critical upshot of this 
reading of the story is that it puts before the church the great evangelistic challenge of 
offering Jesus as Lord precisely by bearing embodied witness to the reign of God that he 
proclaimed.33  To offer Christ to the world is to offer to the world a people, a body, that 
                                                 
 
29
 Ibid., 104. 
 
30
 Ibid, 104. 
 
31
 Non-participation in imperial festivals, pagan rituals, gladiatorial contests, and military service, 
along with, in many cases, the abandonment of former occupations…was not a withdrawal from or 
renunciation of the world.  It was rather obedience to God for the sake of the world and for the sake of 
being a foretaste of the change that God desires in the world.  Ibid., 105. 
 
32
 Ibid., 108.   
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may truly be spoken of as “Christ’s,” created and formed by the Holy Spirit.  Thus 
Stone’s definition of apostolic evangelism as “an invitation to be formed socially by the 
Holy Spirit into the life, death, and resurrection of Jesus through incorporation into his 
body.  Anything less can never be a full ‘offer’ of Christ.”34 
 
Rival narratives 
 
 Part of what has thrown the contemporary practice of evangelism into disarray is 
the fact that it has, first of all, lost touch with this narrative. Stone’s first constructive 
task, therefore, involves arguing that practices cannot be abstracted from the narratives 
that render them intelligible and that a proper understanding of Christian evangelism 
must be grounded in a faithful reading of one continuous story about the election and 
formation of a visible, social, political and material people of God in this world and for 
this world.  Having done this, at least preliminarily, Stone takes up the critical task of 
severing evangelism from two rival stories that have come to narrate it—the 
Constantinian story and the story of modernity.  
 Beginning with Constantinianism, the fourth century marked a major transition in 
the story of the people of God and in the way in which this peculiar people began to 
imagine its relationship to the world.  Prior to the Roman emperor Constantine Christians 
were a “persecuted, deviant minority.”35  In the years that followed him, the persecuted 
religious deviants became the persecutors of religious deviants as they took control of the 
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entire ruling apparatus of the Roman empire and ushered in what has come to be known 
as Christendom or Constantinianism.  While certain extremes of this story, like the 
violent imposition of Christian faith upon imperial subjects,36 may have passed, the 
“social imaginary” created by Constantinianism continues to captivate the imaginations 
of people.  In particular the story of Constantinianism continues to alter the way in which 
the church imagines itself in relation to the world.   
 Prior to Constantinianism the church saw itself as distinct and set apart from the 
word, as pilgrims on a journey, as a peculiar people in the world but not of the world, as 
subjects following a crucified king who, in refusing violence, triumphed over the rulers 
and principalities and powers of this world.  Within the social imaginary of 
Constantinianism all those distinctions began to blur.  Rather than pilgrims on a journey 
in a foreign land, the church began to conceive of itself as at home in the world.  Rather 
than offering itself as a radical alternative to the world, the church assumed the role of 
coercively imposing that alternative on the world.  Rather than playing the role of prophet 
to the king, the church took on the role of chaplain (or helper) of the king.  Rather than 
championing an ethic of radical obedience, enemy love, servant leadership, non-violence, 
economic sharing, etc.—behavior made possible only by the miracle of the Holy Spirit—
the church championed a minimalistic ethic that baptized violence, that supported rather 
than subverted hierarchical structures, that made it easy to become a Christian.  In sum, 
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 Following Constantine, under Roman emperor Theodosius (379-395 C.E.), all imperial subjects 
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the church within the social imaginary of Constantinianism, equated the kingdom of God 
with a human construction called Christendom and the church and world were fused. 
 The fusing of the church and world that occurs within the story of 
Constantinianism devastates the notion of embodied witness.  Rather than putting its 
energies toward witness—distinguishing the radical social and political alternative of the 
kingdom of God in the church from the fallible and fallen kingdoms of this world—the 
church blurs that distinction by trying to make the world act like the church.  Rather than 
bearing witness to the world the way in which Christ has broken the sovereignty of the 
state (or any power) over the church, the church, under the spell of Constantinianism, 
attempts to impose Christ’s sovereignty over the world through the coercive, violent, 
corrupted power of the state.  Ultimately, under the spell of Constantinianism the church 
fails to give the world the means to see itself truthfully—as a fallen world that denies the 
Lordship of Jesus and that cannot enact the reign of God without the miracle of the Holy 
Spirit.   
 The story of Constantinianism paved the way for the second rival narrative that 
Stone details—the story of modernity.  Against the backdrop of the abuses, corruptions, 
and accommodations of Constantinianism emerged a fomenting intellectual and cultural 
movement in the 18th century called Enlightenment.  Fourteen centuries of Christendom 
set the stage for the introduction of the new heroic character of this story—“the 
enlightened individual” otherwise known as “the self.”  The enlightened individual 
emerged from the shackles of Christendom intentionally shedding the constraints of 
social bonds and any tradition defined telos (purpose toward which human life was 
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aimed).  The story of modernity portrays these social bonds and the accompanying telos 
of narrative carrying communities as “merely superstitious and oppressive relic(s)” from 
which individuals can and should be liberated, if only they dare to reason for 
themselves.37  Enlightenment thinkers portrayed the enlightened individual self as 
essentially “autonomous, abstract, empty of any ‘necessary social content,’ detached 
from its social context and ‘entirely set over against the social world.’38  
 Within the story of modernity, the way in which people have come to imagine the 
“social” world has everything to do with this modern understanding of the self.  The 
social world has come to be governed by the secular state which, under the assumptions 
of modernity, exists to coordinate and preserve the rights of the individual self and the 
freedoms guaranteed the individual by nature.  This requires, among other things, 
“‘liberating’ individuals from communal ties, traditions or religion which are discredited 
as merely tribal’ or ‘sectarian,’ and instead positioning individuals in a direct relationship 
to (the state).”39  Rather than being directed toward a telos, society is now to be construed 
                                                 
 
37
 The ‘state of nature’ of all persons, says John Locke, is ‘a state of perfect freedom to order their 
actions and dispose of their possessions and person as they think fit, within the bounds of the law of nature, 
without asking leave, or depending upon the will of any other man’ …This ‘state of nature’ is also the 
source of the Enlightenment equality and democracy.  If human life is to be ordered toward an end, it will 
have to be an end that each individual creates or decides for him or herself.  Immanuel Kant’s 
announcement is frequently quoted in this regard: ‘Enlightenment is [one’s] release from [a] self-incurred 
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as a contract between individuals whose freedom (or ‘right’) to pursue their own private 
ends and maximize their own self-interest is restricted only by the freedom (or ‘right’) of 
other individuals to do the same.40 
 The modern “society” inhabited by the modern “self” is now bifurcated into the 
realms of the “organizational/public” and “personal/private.” MacIntyre defines the 
“organizational” as the realm in which ends are merely given and life is just handed over 
to the control and rationality of bureaucrats who govern according to the sort of means-
end logic that makes ends external to means.41  The “personal” consists of the realm of 
individual values without rationale or other grounding, judged solely as a matter of 
personal preference.  Similarly the “public” consists of the realm of the universals that 
are available to rational scrutiny and compelling to all rational persons and the “private” 
consists of the particulars and are considered irrational, arational, or suprarational.42 
 Despite the failures of the Enlightenment—which MacIntyre lays bare in After 
Virtue—the narrative of modernity like the narrative of Constantinianism has succeeded 
at captivating the imaginations of contemporary Christians and corrupting the way in 
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 Stone, 141.  Stone goes on to argue that in the same way the liberal democracies are the political 
modality of the enlightenment story—created to arbitrate the individual rights of the modern self—so 
capitalism is the economic modality that “is likewise fitted perfectly to this purely formal and contractual 
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which they practice evangelism.  The pervasiveness of the modern story with all these 
enlightenment concepts and ideals gives an insidious twist to the most seminal elements 
of evangelism.  For example, by relegating the particular, spiritual, and sectarian to the 
individual, personal and private sphere, the enlightenment, in its reaction to Christendom, 
succeeded in eliminating anything visible, public, material, or corporate about the church 
altogether.  Any public appeal to the particulars of the church can now only be considered 
an intrusion of what is essentially ‘private’ where it has no business.43  This leaves any 
public form of evangelism with two options.  Either evangelism can offer Christianity as 
a private, personal, and spiritual experience with God, or it can minimize the particularity 
and peculiarity of the gospel (the story and the distinct practices of people formed by it) 
and maximize its credibility on the ostensibly universal foundations of enlightenment 
rationality, usefulness or effectiveness.44  In either case the notion of a visible public 
witness is lost.   
 But, as Stone argues, it is precisely the visible, public, and peculiar nature of 
salvation that makes the gospel good news.  The church’s difference from the world, far 
from diminishing its ability to offer a credible witness to the world, is that witness and 
intrinsic to its evangelistic offer.45  The church’s evangelistic offer is irreducibly and 
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visibly public and peculiar, social and particular.  Furthermore, the politics and 
economics of the kingdom of God do not necessarily operate according to the logic and 
rationality of the world.  Enemy love and non-violence, for example, are not always 
effective and useful by worldly standards. 
 Before moving beyond Stone’s argument about rival narratives it is worth noting 
how some of the most seminal terms in a theology of evangelism have been distorted as 
they have come to be narrated by the story of modernity.  For example, concepts like 
faith, free will, grace, salvation and church take on a very different meaning.  The story 
of modernity conceives of faith as the private act of the autonomous individual giving 
mental assent to propositions abstracted from a story or from their embodiment in a 
community.  This free choice of an individual results in a private, personal relationship 
with God and the possible, although not entirely necessary, introduction into a church 
that exists as little more than an aggregate of individuals with a personal relationship with 
Jesus.  Salvation narrated by the story of modernity is, therefore, built upon what Stone 
considers this “dubious notion of the freedom of the will to choose salvation” and thus a 
voluntaristic soteriology that has lost touch with seminal soteriological concepts like “the 
bondage of the will” and “the priority of grace.”  Free will in the story of modernity has 
more in common with Descartes, who conceived of the will as wholly indeterminate, 
self-positing and in command of its own choices, than with Augustine.  Augustine did not 
see humans as mere puppets without free will, but he did see them as possessing a will 
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that was always defined relative to the objects that determine it—“by the company (it) 
keeps and the objects of (its) worship.  For Augustine, the will is free just so far as it is 
intentionally directed toward its true telos: a telos which constantly re-arrives as the gift 
of grace.”46  Enlightenment notions of the free will, therefore, position grace in such a 
way that it becomes something “exterior and extrinsic—an act of violence, an intrusion.”  
In contrast, Stone conceives of faith as a gift of grace that arises from within the habitus 
of the church under the influence of the Holy Spirit.47  “It is only by inhabiting this 
ecclesial habitus, this alternative way of living and seeing, that beliefs become intelligible 
and can come to be understood as true.”48  In his words 
One of the greatest postmodern challenges for evangelism, therefore, is to 
imagine a church in which the truth about our own constitution as humans (and 
indeed the truth about the cosmos) is embodied and re-presented in the liturgical, 
political, and economic practices of the church that provide the mediations 
through which our essentially ‘doxological selves’ are invited and enabled to 
participate in the incarnate love of God in Christ, which precedes us and through 
which our wills are both made free and yet rightly directed toward God.  Perhaps 
then the church as the body of Christ will no longer be merely an afterthought or 
implication of what is held to be prior and more fundamental—the private 
individual’s relationship to God.  Rather, the church can be understood as the 
christologically necessary habitation for communion with God and a school of 
formation in which our desire for God increasingly comes to shape our actions, 
behaviors, and relationships.49 
 
                                                 
 
46
 Stone, 140. 
 
47
 Stone defines ‘habitus’ as the context of human activity in which language must be understood.  
The tradition, stories, memories, exemplars, and patterns of the church provide the context, or habitus, for 
understanding its language and its practices like evangelism. 
 
48
 Stone, 156. 
 
49
 Ibid., 140. 
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 It follows that salvation for Stone is more enculturation or language acquisition 
than the act of mental assent of a free agent that births a private spirituality and other-
worldly hope.50  Enculturation happens through initiation into a community called 
church.  The church does not merely put forward cognitive propositions for individuals to 
believe, nor does the church merely tell the miraculous story of God’s ongoing presence 
in the world—the story that gives meaning to its propositions.  Rather, the church is the 
story—the “material specification” of the gospel.51  By inviting people into itself or by 
standing in solidarity with others, the church brings outsiders into the habitus of faith 
where their will can be freely and rightly oriented toward its true telos—the peaceful 
reign of God.52 
 
The church 
 
 This brings Stone to the place in his argument where he teases out in more detail 
the particularities of the people inhabiting the peaceful reign of God: how they differ 
from the world and how this difference makes a difference especially for the practice of 
evangelism.  Throughout his argument Stone makes it increasingly clear that, since 
                                                 
 
50
 Conversion, embracing religious beliefs, is as Sarah Coakley (“Powers and Submissions: 
Spirituality, Philosophy and Gender” in Challenges in Contemporary Theology (Oxford: Blackwell, 2002) 
suggests more like the adopting of a whole new way of life, or picturing differently or making a particular 
narrative central to one’s existence, than coolly adjudicating on their likelihood with speculative 
intelligence.   
 
51
 A term borrowed from Stanley Hauerwas, The Hauerwas Reader, ed. John Berkman and 
Michael Cartwright (Durham: Duke University Press, 2003), 142.   
 
52
 Stone champions Yoder’s soteriology which is “fully incarnational, practical, ecclesial and 
political…  Salvation is, in the first place, a distinct form of social existence.” Stone, 188.  Stone says the 
he does not want to reduce God’s reign to the church (to make them identical) but as the relationship 
between the government and the people who confess it to be true. Ibid, 189.  
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evangelism is performed at the boundaries of church and world, a clear understanding of 
the nature of the difference between church and world is required.  In fact, as far as Stone 
is concerned, “nothing is more important to a theology of evangelism than clarifying the 
nature of that difference and how the community’s posture toward the world along those 
boundaries is always one of both invitation and subversion.”53  A church that ceases to be 
different from the world (e.g., the church narrated by Constantinianism and modernity) is 
neither able to invite nor subvert.  In contrast Stone argues that the church’s difference 
from the world, far from diminishing its ability to offer a credible witness to the world, is 
a necessary condition of that witness and intrinsic to the church’s invitation.54   
 Drawing heavily from John Howard Yoder, Stone argues that the fundamental 
difference between the church and the world is political and economic.55  He insists that 
core practices of the church—like baptism, Eucharist, worship, hospitality, forgiveness—
embody the politics and economics of the reign of God and that these constitute the 
church’s evangelistic witness in the kingdoms of this world.  By politics he means the 
processes, rules, and skills that help people to understand, order and form relations 
between one another.   Politics includes ways of structuring power, resolving conflict, 
managing change, defining membership.  The politics of the kingdom of God stand in 
                                                 
 
53
 Ibid., 172. 
 
54
 Stone argues that the only way for the church to be relevantly and redemptively present in the 
world is not by making the world act like the church (Christendom) or justifying and accommodating itself 
within the imagination of enlightenment rationality (modernity) but by being different from it and thus an 
alternative to its violence, domination, and exclusion. 
 
55
 Yoder, John Howard. The Politics of Jesus: Vicit Agnus Noster. 2nd ed. Grand Rapids, MI: 
Eerdmans, 1994.  The Politics of Jesus: Vicit Agnus Noster. 2nd ed. Grand Rapids, MI: Eerdmans, 1994. 
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stark contrast to (and offer a salvation from) the world’s politics of domination, 
exclusion, national idolatry, and individual rights. 
Stone seizes on the church’s practice of baptism as a seminal church practice that 
embodies its politics when it comes to the manner by which membership is defined 
within God’s kingdom.  Baptism is fundamentally about the creation of a new 
community.  In contrast to the world, baptism reveals that membership in the kingdom of 
God “transcends all divisions both natural and social, (including race, class, gender, 
ethnicity, age, nationality)” which, as Zizioulas argues, keep the existence of the world in 
a state of disintegration, fragmentation, decomposition and hence of death.56  This 
seminal Christian practice contributes decisively to the habitus of Christian evangelism 
by asserting that becoming a Christian is not about “gaining an identity that entitles a 
person to certain rights, but receiving an identity that opens one up to others.”57  Stone 
elaborates on the nature of other church politics and their implication for the practice of 
evangelism in order to accentuate his two points that “nothing speaks more convincingly 
to the world than the habits, disciplines, patterns and processes by which our lives are 
lived and ordered together,” and that these differences constitute the witness of the 
church to the world.58  In his words, 
                                                 
 
56
 Zizioulas, argues, “The Christian through baptism stands over and against the world, he exists as 
a relationship with the world, as a person in a manner free from the relationship created by his biological 
identity,” Zizioulas, Jean. Being as Communion : Studies in Personhood and the Church Contemporary 
Greek Theologians; No. 4. Crestwood, N.Y.: St. Vladimir's Seminary Press, 1985, 57. 
 
57
 Stone, 184. 
 
58
 As another example, Stone (following Yoder, 1992:13) shows how the aim of reconciliation and 
restoration stands behind the church’s practice of binding (the act of moral discernment) and loosing (the 
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the church then is not called merely to be political but to be a new and 
unprecedented politics; not merely in public but as a new and alternative public; 
not merely in society but as a new and distinct society, a new and extraordinary 
social existence where enemies are loved, sins are forgiven, the poor are valued, 
and violence is rejected.  
 
Embodying these politics is the church’s witness in the world and evangelism is 
fundamentally a “summons to take the reign of God seriously,…an invitation to allow our 
lives, commitments, and relations to be ordered within that deviant politics called the 
church.”59   This means that there can never be an apolitical evangelism that is only or 
even primarily about “spiritual” sorts of things unless spiritual is made to refer not only 
to some single dimension of our lives, but to the way our lives are formed meaningfully 
into a pattern or whole or directed toward a particular end.60 
 Just as the politics of evangelism stand in contrast to (and offer salvation from) a 
politics of domination, exclusion, national idolatry, and individual rights, so also the 
economics of Christian evangelism stand in contrast to (and offer salvation from) an 
economics of scarcity, consumption, greed, utility, and competition.61  If baptism is 
something like the central ritual of the church’s politics, Eucharist is the central ritual of 
                                                                                                                                                 
act of forgiveness).  Conflict is faced from within a social process of redemptive dialogue rather than by 
building up competing power claims or by abandoning one another.  “Forgiveness is not really forgetting 
but a special kind of remembering” James William McClendon, Systematic Theology (Nashville: Abingdon 
Press, 1986), 1:225.  This is one reason why confession and forgiveness go together.  “Confession is an 
invitation to renarrate our lives, to renegotiate our identities under the impact of a truer story than the story 
of our sin” Daniel M. Bell, Liberation Theology after the End of History: The Refusal to Cease Suffering 
Radical Orthodoxy Series (London/New York: Routledge, 2001),176-77.  Another  church practice, one 
that Yoder refers to as “the rule of Paul,” is a way of social decision making—decision making by 
consensus (rather than hierarchical coercion or rule of the majority) of the ecclesia.  Yoder calls it the 
“hermeneutics of peoplehood.”   
 
59
 Stone, 180. 
 
60
 Ibid., 197. 
 
61
 Ibid., 178. 
  
164 
 
its economics.62  Stone shows the way in which eucharistic practice forms the church into 
a distinctive economics in and for the world.  He argues that the common meal, i.e., 
eucharistic practice, observed by the early church was not an innovation, but rather a 
continuation of the way the disciples had been living with Jesus.  It involved the simple 
practice of economic sharing that formed a new social reality “permeated with a sense of 
the religious importance of the elementary daily needs of people.”  Eucharistic practice 
made the church something different in and for the world—a difference that made 
witness possible.  If salvation is shifted away from every day practices like economic 
sharing to an invisible, private or futuristic realm, then a visible social body becomes 
largely irrelevant to Christian witness.  But through the economic sharing of eucharistic 
practice Christ becomes “present not merely in the private experience or theological 
abstraction but in and through a community of material sharing, discipline and 
reconciliation.”63   
                                                 
 
62
 Stone acknowledges that there are many other economic practices of the church such as 
hospitality, debt-forgiveness, Sabbath-keeping, simplicity, gratitude, compassion, and justice. 
 
63
 Ibid., 207. Stone proceeds to show ways in which the eschatological and bodily elements of 
eucharistic practice form evangelism by creating a distinct social reality capable of disciplining bodies to 
resist the influence of other bodies or social forces.  The visible body of the church absorbs alterity without 
destroying it and forms an eschatological community that imagines time in such a way as to see history 
moving somewhere and thus with each moment as ripe with potential. 
To be more specific, eucharistic life positions the practice of evangelism from within an imagining 
of space and time that is literally “a remembering” of Christ’s body.  Drawing from William Cavanaugh, 
Stone argues against the imagining of the church as a mystical body that functions as the soul of larger 
society and in which it is allowed to exercise only a “spiritual” influence on the world, usually in indirect 
ways through the inspiration of the individual consciences of its members and in which evangelism is 
reduced to saving persons’ souls, while their bodies are handed over to the institutions of society or the 
state.  In contrast Stone emphasizes the way in which Eucharist forms a visible, social reality in which 
economic sharing, discipline, and reconciliation are central.  Hence “the truth that the church has to offer 
and into which it invites persons is not merely a set of creeds, doctrines, or propositions to be heard and 
believed…but Christ himself who is present to the world not as a private experience or as a theological 
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 The “baptismal politics” and “eucharistic economics” of the social body formed 
by those who inhabit the story of the gospel of the kingdom position the practice of 
evangelism in such a way as to make it more than the act of verbal proclamation, but 
rather an irreducibly visible, material, public and social offer.  Stone affirms that 
“proclamation of the gospel is the proclamation of a story…(and) evangelism depends 
from first to last for its inner coherence on rightly remembering the narrative by which 
the church is called into existence and by which it lives.”64  But,  he adds that “the 
embodied witness of the church in its care for the poor, its forgiveness of enemies, and its 
hospitality to strangers serves in many circumstances not only as a prerequisite for the 
credibility of proclamation, but as the very act of proclamation.”65  For Stone the 
                                                                                                                                                 
abstraction, but in and through a community of material sharing, discipline and reconciliation.  God’s love 
is not an abstraction.  It has a body (Ibid., 207).   
Similarly, the eschatological elements of eucharistic practice form evangelism because it leads to a 
different way of keeping time.  The world’s time is going nowhere.  But living eucharistically means living 
at the intersection of ‘dangerous memory’ (Metz, Johannes Baptist. Faith in History and Society: Toward a 
Foundational Political Theology. New York: Seabury Press, 1980: 184) and restless hope in a way that is at 
odds with a secular imagination of history.  Within eucharistic timefulness the church must always see its 
mission in the world as urgent and will take seriously its calling to read the signs of the times and to treat 
each moment as if it were ripe (Stone, 213).   
Eucharistic practice positions evangelism from within an eschatology that is both peaceful and 
cruciform.  Far from diminishing our activity this eschatology makes possible a pacifist activism that is 
liberating, charity-infused and ‘for the life of the world.  Pacifism is not merely an ethical position one 
takes toward war nor is it in any sense sheer passivity.  It is rather a fundamental orientation that arises 
from a trust that the Spirit goes before us so that we need not be anxious, manipulative, or controlling in 
our evangelism (Ibid., 256). 
Eucharistic practice also forms evangelism by the way in which it incorporates, includes, gathers 
and brings about communion without homogeneity, sameness.  It requires otherness without attempting to 
eliminate the alterity by dominating, annihilating or assimilating the other.  Crucial aspect of alterity 
include: 1) the poor, oppressed, orphaned, and widowed, 2) strangers, aliens, sojourners, 3) the dead, and 4) 
nature (plants and animals).  
 
64
 Ibid., 253. 
 
65
 It follows that apologetics, in terms of a verbal defense of the gospel, cannot be foundational, 
but only secondary and adhoc in relation to the primary evangelistic logic of witness and incarnation.  
Stone rejects “the seductive and pervasive notion that there is out there an objective or agreed account of 
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character of the evangelistic summons is as aesthetic and material as it is cognitive and 
verbal, inviting participation in a community rather than mere assent to a set of ideas.66  If 
this is the case, the practice of evangelism cannot be wholly concentrated in the activity 
of verbal proclamation.67  
Evangelism—and the conversion for which it calls—does not merely deal with 
one aspect of human existence like the cognitive or personal spiritual realm.  Rather, it 
deals with a comprehensive way of life that cannot in the final analysis be rationally 
explained or understood, but rather confessed, narrated and embodied in rhythms, 
patterns, practices and allegiances of Christian fellowship.  Thus, Stone’s emphasis on 
embodiment in evangelistic witness is not intended as an argument for diminishing the 
importance of verbal witness, but should instead be taken as affirming the visibility of the 
church as its necessary condition.68   
                                                                                                                                                 
reality and that faith perspectives must come to terms with that wider picture by fitting into it, as a subset of 
the generally unbelieving worldview” (Ibid., 260).  The theology of evangelism he posits begins by 
rejecting the notion that there is out there a single monolithic public.  Instead evangelism presupposes the 
church as a public in its own right, the public of the Holy Spirit, wider and more public than the provincial 
world of unbelief.  He argues that the universalism of the Greco-Roman world was too small for the 
particularity of a church made alive and sent forth by the Spirit of God.  Modern apologetics reverses the 
premodern approach by justifying Christianity insofar as it confirms what humans already know and 
underwrites what humans already desire.  The problem with this is that desire is scarred by sin and must be 
transformed. 
 
66
 Evangelism is a way of living openly, engagingly, virtuously—and therefore beautifully—
before a watching world.  Beauty can never be proven or imposed it can only be offered.  Truth is not 
something we merely tell but something we practice (1 John 1:6) (Stone, 238). 
 
67
 Ibid., 249. 
 
68
 Stone adds, “The twin activities of telling and hearing constitute an indispensable path toward 
inhabiting as one’s own the stories of the people of God.  Not only that, it is not entirely clear that we know 
our own stories without the act of telling them.  As Stephen Webb says, “Christians do not know what they 
really believe until they publicly witness to their faith…Faith is embodied when the confidence required to 
be a witness is experienced as a gift from God” (Ibid., 250). 
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 It follows that Stone advocates a practice of evangelism that transcends the 
modern emphasis on the moment of conversion or entry into the faith.  The modern 
understanding of conversion makes a decision or experience the goal of evangelism.  
Protestantism is particularly susceptible to this—what Stone considers—“distortion” 
because of its “tendency to make justification more determinative of Christian salvation 
than sanctification.”  Stone does not discount experience, decision, justification, or the 
moment of entrance, per se, but the preoccupation or fixation with it that makes it the 
goal and aim of evangelism.  Making a decision or experience the goal of evangelism 
turns evangelism into a technology rather than a practice—a means to an end.  But, as has 
already been argued, this makes evangelism susceptible to being taken over by a logic 
foreign and even antagonistic to it.  So, for example, modern evangelism will make 
something like the quantitative growth of the church the goal of its evangelistic practice.  
But for Stone church growth is no positive indication whatsoever that the true telos of 
evangelism is being realized—that God’s intention of creating a new people is being 
fulfilled or that God’s reign is breaking into history.69   
 For Stone, what is ultimately distinctive about Christian conversion is not its 
timing (i.e., when it begins), but rather the holiness at which it is aimed.  Quoting Richard 
Heitzenrater, Stone quips, “When holiness is your goal, you do evangelism differently.”  
Conversion is really a matter of formation over time not simply a decision or an 
                                                 
 
69
 In fact, Stone argues that measuring evangelism by church growth may in some cases be a 
negative indication of a church’s health.  After all, even cancer may be characterized by rapid growth.  He 
points out that church growth advocates seem to miss with great regularity this elementary theological point 
that it is never church growth that we are to seek, but rather the reign of God (Mt 6:33) (Stone, 272). 
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experience.  It involves the acquisition of a way of life that is embodied and passed along 
in community.  It is as much a transformation that happens to us as one for which we 
decide.70  Sin and salvation (and therefore “conversion”) are intelligible only from within 
a form of life, a language, a fellowship, and a network of social practices though which 
one is drawn into the economy of God’s gift of salvation.71  Even faith is a disposition 
formed over time and handed on in community, not a simple act of individual will.72  
Conversion is, therefore, much more than an individual deciding to believe new pieces of 
information, but rather the incorporation into the church. 
 
Virtue 
 
 The primary logic of evangelism, therefore, is not achievement, accomplishment 
or production of converts, but witness.  Evangelism requires embodiment and 
exemplification before it requires apologetic argument or the transmission of 
“information.”73  Consequently the character of the performance of evangelism, not the 
results, becomes the criteria by which Stone evaluates evangelistic practice.  The best 
evangelistic exemplars today are not necessarily those who have been effective at 
building, marketing and filling churches, or at getting people to make a decision or have 
                                                 
 
70
 Modern revivalism over-emphasized the responsibility of converts thereby encouraging the 
sanctification of choice at the center of a liberal consumerist paradigm. 
 
71
 Stone, 266. 
 
72
 Ibid., 266, drawing from Kallenberg, Brad J. (Live to Tell : Evangelism in a Postmodern World. 
Grand Rapids, MI: Brazos Press., 2002) and from Hauerwas, Stanley (Sanctify Them in the Truth : 
Holiness Exemplified. Nashville: Abingdon Press, 1998) in arguing that faith is formed over time and 
handed on in community as opposed to a simple, spontaneous act of an individual. 
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 Stone, 174. 
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an experience, but rather those that allow God’s salvific actions to happen to them.  
Certain virtues or habits, especially as they have been historically embodied within 
martyrs, provide a particular clarity and concreteness of what it means to inhabit the 
Christian faith in such a way as to make it habitable for others.  Those virtues include: 1) 
presence to and for the neighbor, 2) patience, 3) courage to stand in solidarity with the 
powerless and to call on the powerful to repent and restore to themselves and their 
victims their God-given dignity; 4) humility in the form of forgiveness and listening, and 
5) the practical wisdom to judge and to do the right thing in the right place at the right 
time in the right way.”74  These and other virtues which constitute the church’s faithful 
witness to the world, in the final analysis depend upon how well a community 
understands the final end of life, how well they internalize their story.  Thus, while they 
may appear in the lives of individuals, they are ultimately located within the community 
that remembers, tells and enacts that story.75  The church, of course, is that community 
that embodies that story and schools individuals in the virtues that constitute and sustain 
the faithful practice of evangelism.  
 In conclusion, at the heart of evangelism is the Spirit’s formation of a people 
characterized by virtue and a distinct set of habits, practices, disciplines, and loyalties.  
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 Ibid., 285ff. 
 
75
 One of the reason that Stone insists that “virtues are located not within individuals but within 
community” is that virtues require a comprehensive context in order for them to have continuity and 
coherence.  Virtues are particular to a community and the story around which the community has formed. 
The tradition that forms around the story of the shalom of God reveals the wisdom to know what is the 
right thing to do in the right place at the right time in the right way.  And this we have seen spawns virtues 
that differ from other traditions (e.g., humility and patience were not Aristotelian virtues but are certainly 
Christian virtues). 
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Together these constitute a witness in the world by providing a visible and material 
foretaste of God’s rule.”   In Stone’s words:  
The practice of evangelism is a complex and multilayered process—a context of 
multiple activities that invite, herald, welcome, and provoke and that has as its 
end the peaceable reign of God and the social holiness by which persons are 
oriented toward that reign.  As the end of evangelistic practice, the reign of God is 
not external to evangelistic practice but internal to it in the form of the politics by 
which that practice is carried out, a politics that is formed by a distinctive story 
and sustained by distinctive virtues such as presence, patience, courage, and 
humility.76 
 
Evangelism is a matter of living beautifully and truthfully before a watching world rather 
than first attempting to secure the attractiveness or credibility of the gospel on grounds 
that make its particular content secondary or irrelevant or that secure the necessity of 
Christianity by eliminating its refusability.  “Christian witness in the shape of this 
‘ordinary nonconformity’ enables the world to see itself truthfully and ultimately is the 
central and defining logic of evangelism.77   
 
The Eschatologically-grounded Theology of Evangelism of William J. Abraham 
 
 
The great need in evangelism is not for some new program, nor for a fresh wave of 
activism, but for a renewal of theological vision and a reworking of our basic 
conceptuality.78 
 
 The central thesis of William Abraham’s The Logic of Evangelism is that 
evangelism must be tied conceptually to initiation into the kingdom of God.  In 
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 Ibid., 316 
 
77
 Ibid., 314. 
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 Abraham, William J. The Logic of Evangelism (Grand Rapids, MI: W.B. Eerdmans, 1989), 114, 
15. 
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Abraham’s words, “We can best improve our thinking on evangelism by conceiving it as 
that set of intentional activities, which is governed by the goal of initiating people into the 
kingdom of God for the first time through appropriate instruction, experience, rites and 
forms.”79   
 Abraham’s argument involves, first, establishing the centrality of eschatology (in 
particular, claims about the nature of the kingdom of God) in the evangelistic practice of 
Jesus and the apostles and then defending a combination of a realized and futuristic 
eschatology as paradigmatic for the way in which we should understand and practice 
evangelism.  Second, he argues that while other contemporary conceptions of 
evangelism—e.g., proclamation, church growth, witness, soul winning/conversion and 
discipleship—may reveal different seminal dimensions of evangelism, they ultimately 
fail on the basis of their reductionistic nature.  Each of these reductionistic conceptions of 
evangelism may capture an important dimension of what is involved in initiation into the 
kingdom of God.  But without being tied conceptually to the eschatological nature of 
evangelism, these reductionist definitions fail to absorb other essential dimensions of 
evangelism resulting in a distortion of the practice of evangelism and a jeopardizing of 
the well-being of the “evangelized.”  Thus, the third element of Abraham’s argument 
involves teasing out that which is sorely needed for a more comprehensive and 
eschatologically responsible theology of evangelism—namely the complex character of 
the instruction, experience, rites and forms involved in initiation into the rule of God.  
                                                 
79
 Ibid., 95. 
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Abraham concludes his argument by addressing some of the implications of his 
conception of evangelism for the modern church’s actual practice. 
 
The Centrality of Eschatology 
 
 Abraham begins his argument by asserting that “any considered attempt to 
develop a coherent concept of evangelism that will be serviceable in the present must 
begin with eschatology.”80  Eschatological claims about the kingdom of God provided the 
theological horizon within which Jesus and his followers conceived of and carried out the 
first evangelistic action of the church.  Abraham posits that their example ought to be 
paradigmatic for the way in which we understand and practice evangelism today.  Yet, 
given the offensiveness of apocalyptic themes (e.g., cosmic warfare, heaven and hell) to 
modern sensibilities and the diversity of theological opinions that exist with respect to 
eschatology, it is no wonder that many think it better to couch evangelism in church 
growth, phenomenology of religious experiences, crusades, etc.  But as far as Abraham is 
concerned, a failure of theological nerve on this issue will result in an unacceptable 
revisionist Christian faith that will inevitably fail to provide a foundation for a biblically 
responsible and theologically comprehensive conception of evangelism.  Thus, he makes 
eschatology the first, not last word of his theology of evangelism. 
 Of the three general and contested positions on eschatology—the kingdom of God 
is entirely futuristic, the kingdom of God has been realized and ushered in by Jesus, and 
the kingdom is a dynamic reality anticipated in history before it will be fully manifest at 
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the end of history—Abraham chooses and defends the third.  He argues, with respect to 
its present realization, that the anticipation of the kingdom began with Israel who not 
only spoke of God as her king and the king of all the earth, but who lived with the 
expectation that God would some day act in a decisive way to establish God’s rule.  In 
particular Israel lived with the expectation that God would send a special agent who 
would play a crucial role in God’s activity in the end times.  Within this prophetic 
tradition John the Baptist arrived on the scene and preached to an audience “laden with 
eschatological expectancy.”  To them he announced the arrival of the “Coming One” and 
called the people of Israel to baptism and repentance.81  Following him, Jesus—the one 
whose arrival John announced—and later the disciples of Jesus bore witness in their 
teaching and in their deeds that the power of the kingdom of God had come and was 
operative and resident in history.82   
 But at the same time that the prophets of Israel, John the Baptist, Jesus and his 
disciples spoke of the realization of the kingdom of God, they also spoke of a full and 
final consummation of the kingdom.83  Interpretations of this radical eschatological 
language in Jesus and the prophets vary.84  Within the spectrum of these interpretations 
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 Ibid., 24. 
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 Ibid., 24, Abraham cites Mk 1:15; Mt. 12:28; and Lk 11:20. 
 
83
 Ibid., 27, 28. Abraham notes that reference to a future consummation of the kingdom of God 
came out in the daily prayer Jesus taught the disciples (Mt 6:9-13; Lk 11:2-4), the beatitudes (Mt 5:3-12; 
Lk 6:20-23), numerous kingdom parables (Mt 24:43-44; Mt 25:1-13, 14-30; Mt 25:31-46), and the Olivet 
discourse (Mk 13:1-36; Mt 24:1-51; Lk 21:5-36). 
 
84
 Ibid., 33, 34.  Abraham notes that liberal Christians use apocalyptic language to emphasize 
moral transformation of individuals and culture.  Christian existentialists use the language to emphasize the 
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and in distinction from liberal, existential and literal interpretations, Abraham argues for 
an interpretation of the eschatological content of Jesus and the prophets that affirms the 
full historical freight of both a realized and future fulfillment of the kingdom of God.  But 
he differs from a strict literal interpretation of the eschatological language on the grounds 
that even Jesus, the apostles and the prophets used eschatological language 
“metaphorically to refer to events here and now even though it was well known that these 
events were not in any literal sense the end of history or the end of time.”85  In other 
words, the prophets often used eschatological language to assert that what God was doing 
presently (or what he was about to do in history) was a foretaste of what he would do 
eventually and completely at the end of history.  In this way, the future was already being 
realized in the present.86   
 Abraham therefore defines eschatology as:  
The dramatic action of God in history in which God begins to realize those 
intentions that will be accomplished completely when he brings history to a close 
and establishes a new heaven and a new earth.  Eschatology is a vision of the 
                                                                                                                                                 
crisis of the individual.  Both keep eschatology locked into the present and neglect the full force of its past 
and future elements. Literalism, on the other hand, fails to realize that even the ancients understood this 
language to be somewhat metaphorical.  For example, in Acts 2:19 Peter’s sermon describes last days in 
radical terms yet asserting their fulfillment.   
 
85
 Ibid., 30.  By way of example, Abraham points out that “the day of the Lord” was given both a 
short and long-range application by the prophets of Israel.  “It can refer to a great day of judgment at the 
end or to a great day of judgment ahead in history but prior to the end.  Indeed the two can be set side by 
side in a dramatic way to bring out the fact that the present events in history anticipate or foreshadow the 
climactic events of vindication and judgment that are anticipated at the consummation of history.  What 
God is doing now in history or what he is about to do in history is a foretaste of what he will do eventually 
at the end of history.  Thus the future has already been realized in the present.” 
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passes away.”  What is really being communicated is that the destruction of Jerusalem will happen in this 
generation and when it does the reader is to understand it as the coming of the son of man in judgment (not 
literally in the person of Jesus but in the events).  
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coming of the kingdom of God that was initiated in Jesus of Nazareth, was 
experienced and cherished by the community that arose after his death and 
resurrection, and is now within the grasp of those who will repent and receive the 
gift of the Holy Spirit; yet it remains to come in all its glory and fullness.87 
 
Evangelism was for Jesus and the apostles rooted in this vision for and partial experience 
of the “dynamic, mysterious, numinous reality of the rule of God” in their midst.   
 The full weight of the implications for evangelism that follow logically proceed 
from this understanding of the God of Israel who inaugurated his rule through the coming 
of Jesus into the world and from this understanding of the radical “community that gave 
birth to its initial efforts in this domain.”88  Sadly, evangelism today has been severed 
from its logical grounding in eschatology.  As a result the full weight of the 
eschatological implications on evangelism are lost and as we will see the gospel truncated 
and evangelism distorted. 
 
Reductionistic Conceptions of Evangelism 
 
 
Proclamation 
 
 One of the most common reductionistic conceptions of evangelism that Abraham 
confronts is that of evangelism as merely verbal proclamation of the gospel.  He points 
out that from the 2nd to the 19th century evangelism was not primarily understood as 
proclamation.  Rather, the word “evangelist” was most closely associated with the four 
gospel writers Matthew, Mark, Luke and John, and not the comprehensive Christian 
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practice of evangelism nor the specific practice of evangelistic proclamation.  But in the 
20th century the combined effect of the evangelical Christians to search out the biblical 
background to modern terms and to reinstate as best they could the original meanings into 
contemporary usage along with the outburst of activity by professional evangelists in the 
modern world resulted in the equating of evangelism with the verbal proclamation of a 
truncated version of the gospel.89    
 Before dismissing this as inadequate, Abraham admits that a strong case can be 
made for conceptualizing evangelism as proclamation.  Etymologically evangelism 
comes from the Greek verb “euangelizomai” which means “to bring or announce good 
news.”  Also, “gospel” comes from “euangelion” meaning “good news.”  Consequently, 
dictionaries often define evangelism as proclamation.  Not only is there a biblical 
etymological argument, but there are other pragmatic advantages for conceptualizing 
evangelism as proclamation.  For example, it has provided the church a definitional 
clarity that distinguishes it from non-verbal witness and social action. 90  When 
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 Ibid., 42.  Abraham notes that “this desire for definitional clarity has been fueled by a variety of 
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everything a Christian does in obedience to God is evangelism, then nothing is 
evangelism.  Furthermore, nothing in this definition precludes the importance of or 
obligation to incorporate new Christians into the life of the church.  It only implies that 
this activity go by another name like “catechesis, initial instruction, initiation, nurture, 
and so on.”91  Conceiving evangelism as the verbal proclamation of the gospel also 
relieves the pressure to evaluate evangelism in terms of results.  The same cannot be said 
of conceiving of evangelism as church growth, soul winning.92  Evangelism as 
proclamation also seems to fit nicely with the office of the evangelist as distinct from the 
office of teaching and preaching.93  In sum, conceiving evangelism as proclamation 
draws support from Scripture, the history of the church, and the religious experiences of 
those called to this work.94 
 Despite these benefits, Abraham considers proclamation a flawed and inadequate 
way of conceiving evangelism today for at least four reasons.  First of all, proclamation 
by itself selectively reduces the activities associated with the work of the evangelists in 
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the early church.  Early Christian evangelists like Philip,95 Paul,96 Timothy,97 as well as 
modern evangelists like John Wesley,98 for example, embraced and practiced more than 
just proclamation.  While proclamation was absolutely crucial, it was not all evangelists 
did.  Evangelism should, therefore, be expanded to include these crucial elements of 
Christian initiation like teaching, moral instruction, baptizing, healing and incorporating 
into a community.   
 A second flaw of conceptualizing evangelism as proclamation trades off of the 
erroneous assumption about the similarity between contemporary and first century church 
and society.  The early church practiced proclamation from within an ecclesial habitus 
that no longer exists.  “For the early Christians it would have been unthinkable to have 
evangelism without community and community without evangelism.”99  But, a lot has 
changed sociologically and ecclesiastically since.  Today proclamation and community 
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.  Abraham notes that Acts 8 and 21 describes Philip as an evangelist, but they also reveal that in 
addition to verbal proclamation he was involved in the ministry of miracles, healing, exorcism and baptism.  
Ibid., 50 
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 Abraham argues that Paul and his missionary band “did much more than travel from place to 
place to preach the gospel.  In addition, they taught, argued their case about Jesus Christ, gave guidance, 
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 Abraham notes that Wesley was never called an evangelist, but rather a revivalist.  Again he is 
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do not go together because, first, there is hardly even a community (i.e., the church often 
exists as little more than a conglomeration of individuals with private personal 
relationships with God), and second, communication has radically changed (e.g., 
proclamation can occur via television, radio, internet).  Thus, even if the original meaning 
of evangelism was verbal proclamation, that meaning cannot be dropped into our 
contemporary context without careful hermeneutical amendment. 
 A third flaw of reducing evangelism to proclamation is the failure of 
contemporary evangelistic preaching to deal seriously with the eschatological content of 
the gospel.  Abraham traces the turn from the eschatological content of the kingdom of 
God toward the salvation of the individual sinner to theological shifts of the 18th century 
that occurred under the influence of Jonathan Edwards, John Wesley and Charles Finney.  
Despite their deep commitment to the coming of the rule of God on earth as well as 
heaven, they each contributed significantly to the very understandable preoccupation with 
the response and salvation of the individual.100  Edwards in particular “made the crucial 
change when he developed a keen interest in the morphology of conversion, and when he 
decided to locate true religion in the affections.”  According to Abraham, “This 
anthropocentric turn has been the undoing of modern evangelism.”101   
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 Modern evangelists (including Wesley and Finney) for the most part inherited this 
anthropocentric emphasis concentrating their efforts on techniques that would bring about 
conversion and personal renewal.  Evangelism in the process has thus been reduced to a 
message of sin and salvation for the individual sinner and eschatology has been relegated 
to the last days of history with little to no relation to evangelism whatsoever. 
Thus Christ’s death as an atonement for sin becomes in many quarters the heart of the 
message, and the whole drama of coming of the rule of God in his birth and 
incarnation, in his life and ministry, in his death and resurrection, in his ascension and 
the coming of the Holy Spirit, and in his continued presence in the worship and 
ministry of the church are all treated as a kind of scaffolding or backcloth to the 
salvation of the individual sinner.102 
 
Abraham considers this tendency to conceive of the gospel as only the death and 
atonement of Christ, and thus the failure to incorporate the crucial element of arrival of 
the rule of God in Jesus of Nazareth, “one of the worst features of modern 
evangelism.”103 
 A final inadequacy of the proclamation conception of evangelism is its failure to 
absorb the dynamic, vital and mysterious role that the Holy Spirit plays in evangelism.  
Abraham wants to conceive of evangelism as more than just a human endeavor of  
getting the word out to all who will listen.  Rather, evangelism involves the dynamic, 
mysterious and astonishing agency of the living God unveiling himself to the minds and 
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hearts of the listener in a manner that transcends the verbal message proclaimed by the 
human agent.104 
 Proclamation is, therefore, inadequate as a comprehensive conception of 
evangelism.  It is just one of the reductionistic conceptions of evangelism that Abraham 
uses as a foil to make his case for conceiving of evangelism as those intentional acts of 
initiation into the rule of God.   
 
Church Growth 
 
Another inadequate conception of evangelism that Abraham confronts in detail 
emerges from the contemporary church growth movement.   Although Abraham affirms 
several elements of the church growth movement,105 he is quick to address some 
weaknesses including its “fierce pragmatism” that tends to set aside important theological 
issues related to evangelism in it relentless pursuit of finding the best techniques and 
strategies for increasing church membership.106  Not surprisingly, Abraham’s major 
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 Abraham affirms the church growth movement spearheaded by Don McGavran for several 
things including: 1) the aggressive iconoclastic spirit of research to get at the facts, 2) the attempt to put 
pioneer missions back on the map, 3) the important theological issues they raise, and 4) the commitment to 
locate evangelism in the context of church rather than the proclamation approach which in affect makes 
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of evangelism that is ecclesially responsible.  “I share the church growth tradition’s concern to link 
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subjugated to its “fierce pragmatism” including: 1) the questionable exegesis of the great commission, 2) 
  
182 
 
objection, however, with the contemporary church growth movement, as with 
proclamation, is that it fails to give sufficient attention to the eschatological content and 
context of the evangelism.107  The church, just like proclamation of the gospel, is a 
fundamental dimension of a comprehensive conception of evangelism.108  But, the 
problem with construing evangelism as the growth of the church or as proclamation of 
the gospel (or for that matter as soul winning, discipleship, or witness) is that each of 
these conceptions fails to absorb all that is essential to a comprehensive understanding of 
evangelism.  Abraham admits that this tendency to reduce evangelism to one of these 
crucial elements of the reign of God has its roots in “the human yearning for simplicity of 
conception and for economy of action.”  But, without being tied conceptually to the full 
orbed reality of the rule of God, these reductionistic definitions of evangelism fail to 
absorb each other and as a result the practice of evangelism is distorted.   
 
Evangelism as Initiation into the Kingdom of God 
 
 This brings Abraham to his thesis:  
                                                                                                                                                 
the erosion of radical, comprehensive and complex nature of initiation into the kingdom of God (which he 
understands to be a rich mixture of interlocking convictions, commitments, covenants, emotions, affection, 
experiences), 3) the use of the “homogenous unit principle” (e.g., targeting a specific “unchurched Harry”) 
that can maintain the status quo of racial, socio-economic injustice, 4) the problematic division of labor 
between evangelist and teacher, 5) making evangelism the central task of the church (which presumes that 
society can only be changed by changing individuals) and neglecting the horizon of God’s eschatological 
work, and 6) using signs and wonders as a scheme to grow the church.  Ibid., 78. 
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 In Abraham’s words, “The kingdom cries out to be established in a vibrant institution that is 
committed to letting God reign in its own life and in the world.  In fact, the messianic community 
constitutes part of the messianic rule—there must be an Israel in which God rules.  This is not just an 
afterthought that is to be tacked on to acts of proclamation as a happy accident; it is essential to the coming 
of the rule of God on earth. So it is not surprising that scholars and evangelists should develop both 
proclamation and church planting as the core activity in evangelism.”  Ibid., 93.   
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We can best improve our thinking on evangelism by conceiving it as that set of 
intentional activities, which is governed by the goal of initiating people into the 
kingdom of God for the first time through appropriate instruction, experience, 
rites and forms.109 
 
In order to set the stage for how Abraham differs from Stone it is critical to note 
what he means by initiation into the kingdom of God and how it differs from other forms 
of initiation, including initiation into the church:  
Initiation into the kingdom of God will have its own internal grammar, its own 
internal structure, constraints, and logic…In other words, the nature of the coming 
of the rule of God sets its own unique agenda concerning what is characteristic of 
initiation into the rule of God.  It is therefore seriously misleading to confuse 
initiation into the kingdom of God with initiation into something other than or less 
that that reality.  Moreover, the unique character of the rule of God and how it has 
come into history shapes and informs from beginning to end how initiation is to 
be carried out.110 
 
Although Abraham does not reduce initiation into the kingdom of God to initiation into 
the church,111 he is quick to stress the fundamental importance of “admittance to the 
Christian community” when it comes to initiation into the rule of God.    
One cannot be satisfactorily initiated into the rule of God and remain an isolated 
spiritual nomad.  The kingdom brings with it the Israel of God, that community in 
which God rules.  So to be initiated properly requires that one be joined to that 
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community.  Initiation has, therefore a communal dimension that cannot be set 
aside as an option to be taken up at will.112 
 
Initiation into the kingdom of God, therefore, involves a fundamentally corporate or 
communal dimension.  However, it also involves at least five other dimensions including 
experiential, moral, intellectual, operational, and disciplinary dimensions.  Evangelism 
that fails to give adequate attention to these experiences and processes does so to the peril 
of the initiates and the church.  In fact, these dimensions are so firmly grounded in the 
logic of evangelism that if they are ignored they either find some way of surfacing, often 
in aberrant forms of evangelistic activity,113 and/or the reductionistic practice of 
evangelism births “weak and malformed Christians.”114 
 
Multi-dimensional Initiation 
 
 Beginning with the experiential dimension of initiation into the rule of God 
Abraham argues that, given the Christian description of the nature of humans and the 
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 Conversion, the experiential dimension of initiation into the rule of God, is a good example of 
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contrasting nature of God, it would be inconceivable to consider initiation into the reign 
of God as anything short of radical conversion.  Nevertheless the experiential aspect of 
initiation as conversion is plagued by several problems.  First, the obsessive theological 
explication of conversion has stretched the concept beyond its native meaning and 
contributed to anemic, introspective, anthropocentric theologies of evangelism.115  
Additionally, the idea of conversion and new birth has been cut loose from its natural 
setting in the neighborhood of the coming of the new age of God.116  Finally, the notion 
of new birth has been divorced from the sacramental life of the church, especially from 
its connection to baptism.  In Abraham’s words, it has been “uprooted from the social and 
ecclesial context making it an orphan, hopelessly starved of moral and theological 
content.”117 
 These problems with the contemporary conception of conversion cry out for a 
reconception of conversion that not only captures the very personal, life altering, 
experiential dimension of initiation into the dynamic rule of God, but that also includes 
the thorough grounding of the convert in the life of the church.118   Articulating the 
radicalness of the conversion that an eschatologically grounded theology of evangelism 
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warrants will require, first of all, a sensitive and searching analysis of the social situation 
guided by the Holy Spirit that enables the evangelist to put forward a call to conversion 
that is as alarmingly specific as was the call to conversion of John the Baptist, Martin 
Luther King, Jr. and the like. 119   But, an eschatologically responsible conception of 
conversion will also require giving more attention the concrete initiation into the flesh 
and blood of Christian community.120      
 This latter point brings Abraham to the second dimension of the polymorphous 
nature of evangelism when conceived of as initiation—baptism.  Here again Abraham 
stresses the importance of initiation into the church, symbolized by baptism, as a 
fundamental aspect of initiation into the kingdom of God.   
If we are shaped and formed by the communities to which we belong, then it is 
utterly unrealistic to think that we will be created anew without the support and 
backing of the community that provides deep sustenance and spiritual 
nourishment.121   
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Baptism symbolizes the concrete introduction or immersion into a new community that is 
warranted not only by the radical demands of discipleship in the kingdom and the 
pragmatic facts of socialization on the life of the newly converted Christian, but by the 
inner logic of evangelism—i.e., God has established the eschatological community and 
therefore one cannot come under the reign of God without being initiated into that 
community.122 
 Third, initiation into the rule of God involves an invitation to appropriate and to 
own a new moral vision summed up by the commandment to love God and love others.  
Jesus and the apostles made an unmistakable link between the kingdom of God and moral 
virtue.123  They showed that God’s kingdom is at least in part constituted by a moral 
structure the essence of which is to love God and others.  It follows that to be initiated 
into this kingdom is to be invited to accept and commit oneself to this moral structure.  
This is not to imply that the nature of the connection between moral virtue and the 
kingdom is one of merit—that the initiate deserves to enter the kingdom of God because 
of owning the moral tradition.  Admittance to the kingdom is an unmerited gift.  Nor is it 
to imply that acceptance of and obedience to this moral vision are self-induced and self-
sustained.  The wooing and enabling comes from the power and inspiration of the Holy 
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 Abraham highlights Mk 12:29-31 where Jesus identifies as the chief commandment, “Hear, O 
Israel, the Lord our God is one Lord, and you must love the Lord your God with your whole heart, with 
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Spirit.  Rather, it is simply to affirm the logically prior point that one simply “cannot 
enter into the kingdom and repudiate its moral content.”124   
 The troubling challenge that the moral dimension of initiation poses to the 
practice of evangelism is that of specifying and articulating to the initiate what love of 
God and others looks like in a contemporary context.  As already mentioned in his earlier 
treatment of conversion, Abraham affirms the existence of specific Spirit-inspired 
expressions of active love toward God and neighbor within any particular culture at any 
particular time.  Discerning and articulating the specifics of this moral vision requires that 
the evangelist “be on their mettle.”125  In times past it demanded the resolute rejection of 
slavery as it did with Charles Finney, the active resistance to political authority as it did 
with the Confessing Church in Nazi Germany, a sharp repudiation of terrorism as it does 
in modern Ireland, etc.  What it requires in our context today Abraham does not say.  Nor 
does he detail how exactly this has ever been done while at the same time avoiding the 
trapping he identifies of imposing on a new Christian a particular moral agenda or a 
particular philosophical or ideological position that is essential to the kingdom of God.  
Rather he simply flags this as one of four pitfalls associated with this dimension of 
initiation that we must avoid.  Other pitfalls that the evangelist must avoid when it comes 
to initiating people into the moral vision of the reign of God include: losing touch with 
the positive and joyous character of the moral dimension (that moral imperatives flow 
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from God’s loving desire to provide for and protect his beloved), turning the moral 
dimension into a suffocating fussy moralism, or not leaving ample space beyond 
initiation for development in moral sensitivity.    
 Fourth, there is an inescapably cognitive dimension to initiation into the rule of 
God that requires adopting certain theological concepts.  But just as discerning the 
contemporary expression of Christianity’s robust moral vision is problematic, so it is 
problematic to synthesize the essential intellectual content of the Christian faith.  In fact it 
is arguably more difficult.  In the case of the moral content, at least we have an explicit 
biblically authoritative summary in the teaching of Jesus and the apostles.  In the case of 
the cognitive content, a comparable synthesis cannot be found in Scripture.  
Contemporary confessions (like the Westminster confession of Faith) or systematic 
theologies are not only far too complicated but sectarian in nature.  Thus, given the 
vastness of Scripture and the complexity of Christianity’s theological concepts, Abraham 
argues that the early creed of the church, in particular the Nicene Creed, provides just the 
right substance of the church’s intellectual tradition for initiation into the kingdom of 
God.   
The creed represents an astonishingly fitting summary of the implications of the 
dawn of God’s rule, inaugurated in Christ, and now realized in the Holy Spirit.  
Nothing in the history of the church can match it in both clarity and reserve.126 
 
Abraham acknowledges that some consider the Nicene Creed to be too ontological and 
metaphysical in nature.127  In contrast, what Abraham finds “most striking about the 
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Nicene Creed is its reserve in the area of ontology and metaphysics…Moreover, ontology 
and metaphysics are unavoidable, so there can be no objection in principle to the use of 
the Nicene Creed in initiation.”128 
 Fifth, despite its general disfavor within the academic world, the notion of 
introducing initiates into the gifts of the Spirit is an absolutely essential dimension of 
initiation into the reign of God.  The coming of the Holy Spirit has always been a 
constitutive part of the fulfillment of the eschatological promises.  The kingdom of God 
cannot be inaugurated or sustained by human means alone.  Thus, initiation into the gifts 
of the Holy Spirit is, for Abraham, both possible and essential.  Christianity is, after all, 
much more than believing certain propositions or experiencing a transformation of the 
individual’s heart and affections.  Christianity is a corporate experience of the dynamic 
work of the Holy Spirit in and through the eschatological community that enables it to 
continue the work of the kingdom of God in the world and for the world.129   
The operation of these extraordinary capacities (these gifts of the Holy Spirit) has 
never really died out in the history of the church.  To the contrary, attempts to “naturalize 
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the merest hint of the miraculous” have been accompanied by the emergence of these 
“astonishing capacities” in contexts often divorced from the rich resources of the 
church’s theological tradition.130  Thus, Abraham draws a line in the sand with respect to 
the metaphysical assumptions lurking beneath the surface of one’s theology.  Adopting 
anything less than a belief in a the dynamic, astonishing and powerful activity of the Holy 
Spirit in the life of the individual and gathered community simply fails to do justice to the 
biblical witness, the creeds of the church, and the rich history of Christian awakening and 
revival.  Furthermore, anything less than the affirmation of and initiating believers into 
the extraordinary ministry of the Holy Spirit will fail to empower and equip the 
individual and the church to be agents of the rule of God in the world.  Abraham is 
convinced that recovering this dimension of the kingdom of God has had and will have a 
profound sense of good in the area of evangelism.   
 The sixth and final dimension of initiation into the reign of God put forward by 
Abraham involves the rudiments of spiritual disciplines.  The experience of communion 
has traditionally served as the culminating event in the process of the initiation of the 
baptized believer into the body of Christ.  Through this experience a believer moves 
through the fundamental actions—the passion of Christ and the resurrection—that 
inaugurated the kingdom of God on earth.131  In this way the Eucharist not only provides 
a fresh entering into the kingdom of God, but it introduces the initiate into a host of other 
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spiritual disciplines (e.g., fasting, prayer, meditation) through which the grace of God is 
mediated and without which the believer will die.  Spiritual disciplines provide a space in 
the life of the believer for the growth of the discernment and sensitivity to the Holy Spirit 
that is necessary for the proper exercise of spiritual gifts.132 
 
The Practice of Evangelism 
 
 Having defended a particular account of the nature of evangelism, one that ties 
evangelism to initiation into the rule of God, Abraham articulates the implications of that 
account for the actual evangelistic practice of the church.  The ministry of evangelism 
that follows from this polymorphous definition of evangelism is not, according to 
Abraham, a quick fix program, but rather a long-term approach guided by at least three 
broad, general principles.  The first principle is that evangelism should begin “from a 
deep sense of the reality of the reign of God within the Christian community.”133  
Corporate worship, where the people of God celebrate the inauguration of the reign of 
God in their midst, provides that profound sense of God-centeredness essential for 
effective and enduring evangelistic activity.   
Only a sense of the numinous reality of God as mediated in worship can provide 
the sense of wonder, joy, and mercy that can sustain evangelism over the years.134 
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This does not necessarily imply that “the church stop evangelizing until it puts its own 
house in order.”135  Not only will the church perpetually fail to get itself in perfect order, 
but few factors do more to “recover the church’s first love in worship and celebration 
(than) by catching the wonder and joy of those who are newly won to the faith.”   
Reaching out to evangelize may be one way to rekindle a sense of joyous 
dependence on God.  More important, the primary way back to a sense of 
amazement before God in worship is to retrieve that vision which helped bring the 
church into existence in the first place.  In evangelizing the church itself is 
evangelized; by recovering the gospel of the kingdom and attending to the 
fundamentals of initiation the church is itself renewed at its foundations.136 
   
 A second foundational principle of an adequate ministry of evangelism involves 
the prominent role of the proclamation of the gospel.  On one hand, Abraham advocates 
drawing upon the insights of social sciences to discern that which is “valid, true, and 
God-given in the native culture” and using these insights to proclaim the message “with 
flair” and relevance.137  On the other hand, he insists that proclamation must maintain the 
integrity of the message, call people to a response of faith and repentance, and stay within 
the context of initiation into the kingdom of God.  Most contemporary evangelistic 
preaching is unrelated to the intention of initiating people into the kingdom of God and 
for this reason inadequate.138   
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 The final principle of evangelistic ministry that Abraham puts forward can best be 
situated within a summary of Abraham’s argument.  Abraham has argued that evangelism 
must be tied conceptually to initiation into the kingdom of God.  Other contemporary 
conceptions of evangelism, like proclamation, church growth, or conversion, often 
capture a distinct dimension of the polymorphous nature of evangelism.  But, because 
they are reductionistic these conceptions fail to absorb each other (i.e., the full orbed 
reality of initiation into the rule of God).  The problem with failing to absorb other 
dimensions of a comprehensive understanding of evangelism is that these other 
dimensions are also rooted in the logic of evangelism.  And because these other 
dimensions are rooted in the logic of evangelism they will each find some way of 
surfacing—albeit in aberrant forms of evangelistic activity and ministry—and the 
Christian and the church will be deformed.  
If we attend only to the experiential dimension the result will be sickly 
sentimentalism: we shall have a religion of heat without light, of zeal without 
knowledge.  If we attend only to the commandment to love, the result will be an 
austere moralism; we shall have a religion of duty without power and joy, of self-
righteousness without humility.  If we attend only to the creed, the result will be 
dead orthodoxy; we shall have a religion of light without heat, of knowledge 
devoid of love and zeal.  If we attend only to the gifts of the Holy Spirit, the result 
will be a frantic activism; we shall have a religion of Pentecostal fire without 
moral content, or pragmatism without intelligent direction.  If we attend only to 
baptism, Eucharist and spiritual disciplines, the result will be hard ritualism; we 
shall have a religion of external rite without evangelistic passion, of rigid form 
without a warm heart. And if we attend to all of these without setting them firmly 
in the context of the kingdom of God, we shall have only a humanistic religion 
unrelated to the great sweep of God’s action in history for the renewal of creation.  
All six of the dimensions of initiation must be catered to in the concrete process 
of initiation.139 
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Evangelism construed as initiation into the kingdom is able to absorb all of these 
reductionistic conceptions, claims Abraham, because it has always supplied the 
fundamental logic of evangelism.  Thus, the final practical upshot of this argument is that 
in order for the church to practice evangelism faithfully, responsibly and 
comprehensively, it must insure that all of these dimensions of initiation are covered in 
its evangelistic ministry. This, Abraham posits, can best be accomplished by “reinstating 
the institution of the catechumenate”—“a specific, official, public institution that will 
insure that the various dimensions of initiation we identified earlier are encountered by 
those who enter the rule of God.” 140 
 
Summary of Potential Points of Tension 
 
 Having summarized Stone’s and Abraham’s theologies of evangelism we are now 
in a position to clarify some points of convergence and divergence and the implications 
of both for framing the qualitative study of Campus Crusade for Christ’s evangelistic 
practice in two university contexts.   
 With respect to areas of convergence, both Abraham and Stone are clearly 
unsatisfied with current conceptions of evangelism.  In fact both take aim at two of the 
same faulty expressions of evangelism: evangelism as merely proclamation and the 
contemporary church growth movement.  Additionally, both Stone and Abraham offer a 
way of conceiving evangelism as a prolonged socialization process rather than as an 
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event.  They also both see the gospel as more than a set of proposition about God’s 
gracious atonement of sin by Christ and the justification of individual sinners who accept 
Him as their savior.141  Rather they associate the gospel with a more fully orbed 
understanding of the inauguration of the kingdom of God through the work of Christ and 
by the coming of the Holy Spirit, and proceed to tease out the logical implications for the 
practice of evangelism. 
 On the surface there also appears to be some level of convergence between Stone 
and Abraham on the centrality of the church in evangelism.  That the church is central to 
evangelism goes without saying for Stone’s ecclesiologically grounded theology of 
evangelism, but we also find this point emphatically stated in Abraham. 
I share the church growth tradition’s concern to link evangelism in an intimate 
way with the development of local churches.  Thus, rather than tie evangelism 
both conceptually and practically to proclamation in the exclusive way that has 
been common since the late nineteenth century, it is much wiser to conceive 
evangelism in a such a manner that it can naturally incorporate within it the 
persuading of people to become Christians and to take their place as responsible 
members in the body of Christ.142 
 
 In affirming the critical importance of the church in his evangelism construct, 
Abraham, like Stone, faults the proclamation model of evangelism for the way in which it 
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disconnects evangelism from its logical, dependent relationship to the church.  
Interestingly Abraham, in his two short paragraphs on the relationship of proclamation to 
the church, uses several of the same conceptual resources (by which I mean ideas or 
assessments of the first century as well as the contemporary situation) that Stone uses to 
make his case that the original, literal meanings of evangelism (to proclaim good news) 
and gospel (good news) cannot be dropped into our contemporary situation without 
careful hermeneutical amendment because proclamation and community no longer go 
together as they did in the first century.  Examples of some of these similar conceptual 
resources include Abraham’s affirmation of: 1) the radically changed circumstances and 
social context of the contemporary church compared to the first century church, 2) the 
contemporary emergence of radical individualism, 3) the privatization and spiritualization 
of religion, and 4) the separation of lived religion from its roots in tradition and 
community.143  All of these are common themes in Stone.144  
 But, despite the use of these similar conceptual resources, Abraham comes far 
short of drawing the tight, strong, textured, nuanced, narrative connection that Stone, in 
300 pages, draws between evangelism and the church.   Instead Abraham uses these 
resources to make the admittedly “subtle argument” that, because of the “organic 
relationship” between the church and its proclaimed message, when people of the first 
century heard the proclaimed message they made an association between the message and 
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the community from which it came.  Thus, they understood the acceptance of the 
message also to imply “instruction in the faith and initiation into the community.”  But 
that “organic relationship” between the community and the message no longer exists 
today.  In Abraham’s words, 
Given the quest for autonomy, given the cult of individualism that is everywhere 
around us, given the drastic changes in communication, and given the deep 
antipathy there is to community and tradition, it is well-nigh impossible to link 
evangelism in an organic way with life in the body of Christ.145 
 
 Abraham goes little further when it comes to unpacking the nature of the “organic 
relationship” between the first century church and its message, nor does he say more 
about all that has “changed sociologically and ecclesiastically” since.  Instead he seems 
content to leave the challenge of teasing out the details of that relationship and those 
changes to others.  After all, one of the three stated goals for the book is to lay out the 
contours of an ongoing research program.146   
 This raises the question of whether or not Stone’s work may be construed as 
unpacking the freighted significance of that “organic relationship” between the church 
and its message along with the nature and significance of those social and ecclesial 
changes that have thrown evangelistic practice into disarray.  If so, this would imply that 
the difference between Stone and Abraham with respect to ecclesiology is merely a 
matter of degree and detail.  
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 But in fact there is more than a strong indication of a formal difference between 
Abraham and Stone on the nature of the relationship between the church and its message 
and more generally on the manner in which the church factors into each of their 
theologies of evangelism.  From Abraham’s perspective, initiation into the church is one 
of six components of initiation into the kingdom of God.  All of these dimensions of 
evangelism, including initiation into the church, flow from the logical primacy of the 
kingdom of God and evangelism construed as initiation into it.  Abraham states,  
What I am proposing here should not, therefore, be confused with Christian 
initiation as generally understood in the church at large and as discussed 
extensively in modern liturgical studies…By construing Christian initiation as 
initiation into the church, they ignore what is logically prior to this, namely, 
initiation into the kingdom of God.147 
 
What I am proposing calls for a fundamental reorientation in our thinking about 
Christian initiation.  We begin by asking what it is to be initiated into the rule of 
God, which has been inaugurated in Jesus of Nazareth and in the work of the Holy 
Spirit at Pentecost and thereafter.  From within this horizon we then proceed to 
articulate what it is to be initiated into the community of the kingdom, that is, the 
church.  Logically speaking, this takes the primary focus away from external 
admittance into a particular organization and relocates it in the sweep of God’s 
action in Christ and in the Holy Spirit.  Our eyes are not then initially on 
ourselves, on the ecclesiastical community to which we belong, or on whatever 
we have to do, either as agent or recipient, to become part of the appropriate 
body; they are firmly fixed on what God has done in Christ, and on what the Holy 
Spirit continues to do now.  We shift from an anthropocentric horizon where the 
focus is on what we do or on what is done to us in certain rites and ceremonies, in 
various acts of catechesis, and the like; we move from this to a theocentric 
horizon where the focus is on the majestic and awesome activity of a trinitarian 
God whose actions on our behalf stagger our imagination and dissolve into 
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impenetrable mystery.   It is extraordinarily difficult to capture this conceptually 
and even more demanding to sustain it across the generations, but in itself this 
shift of horizon should radically alter the whole temper and ethos of our 
evangelistic ministries.  I can think of nothing more important or more decisive in 
charting the contours of a healthy vision of evangelism than this shift of focus.148 
 
The logical priority of the kingdom of God in Abraham’s evangelistic construct is the 
reason for labeling his theology of evangelism an eschatologically based theology of 
evangelism.   
 In contrast, Stone’s ecclesiologically based theology of evangelism insists that the 
church is far more than just one dimension of initiation, but the key to, or habitus for, all 
of these other dimensions.  It is within the church that we appropriate the cognitive 
content and moral vision of the kingdom.  It is also within the church that we are 
introduced to and practice spiritual disciplines.  It is within the church that we encounter 
God and experience the Holy Spirit—for the church is the public of the Holy Spirit.  It is 
within the church that we commune with God and are schooled in the virtues of the 
kingdom of God—that our imaginations, beliefs, wills, behaviors and relationships are 
transformed.  Or, to put it differently, the church is not merely one dimension of salvation 
in Stone’s evangelistic construct.  Rather, Stone’s argument is that apart from the church 
there is no salvation.149  In other words, the connection he is making between the 
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kingdom of God and the church is that the salvation of the kingdom of God is, in the first 
place, a distinct form of social existence called church.  Stone reasons thus: 
To assign the church this sort of centrality is not, however, to reduce God’s reign 
to the church or to make it identical with the church. It is rather to construe the 
church as a people whose confession of God as sovereign is embodied in its 
politics. For a reign without a politics would be no reign at all, just as ‘a sovereign 
without a people would be no sovereign at all’ (Lohfink, 1999: 42).  The 
relationship of the church to God’s reign is not that of practice to theory, means to 
end, or form to content.  It is instead the relationship of a people to the 
government it confesses to be true and by which it attempts to order its life in the 
world.150 
 
 Abraham, in contrast, construes the relationship of the church to God’s reign as a 
“means to end” relationship.  But as Stone argues, the problem with a “means to end” 
relationship is that it instrumentalizes the church by making it the means to an end of 
producing initiates or the means to the end of the kingdom of God.  In either case, the 
ends are external to the means—initiates or the kingdom of God are external to the 
church.  And when external goods (ends) become the aim of the practice (means) the 
practice runs the risk of losing its integrity “and the virtues required for excellence in that 
practice will come to be replaced by sheer effectiveness.”151  So, for example, the 
external criteria of “initiates” will replace the internal criteria of excellence and virtue.  
Furthermore, Abraham’s focus on initiation rather than witness, and in particular the 
subtle difference in the way in which he construes the relationship between the church 
and the kingdom, prevents him from saying what, for Stone, most needs to be said right 
now about the practice of evangelism—that there is no longer anything distinct about the 
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evangelizing community into which people outside that community can be initiated.  And 
if there is nothing distinct about the evangelizing community, then there no longer exists 
the requisite boundary between the church and the world that makes evangelism 
necessary and even logically possible. 
 To press the point of divergence further, Stone’s argument is not simply, as 
Abraham says, that the proclamation of the gospel in the first century was “unthinkable” 
apart from the church.152  Rather, for Stone, evangelism is “impossible” without the 
church because evangelism is fundamentally ecclesial.153  In other words it is not just that 
the church is required in order to proclaim the gospel or initiate converts, but that the 
church is the gospel—the material, social, political, public specification of the good news 
of the kingdom of God in and for the world.154   The church is both the means and end of 
evangelism. 
 These ecclesiological differences between Abraham and Stone highlight a 
fundamental eschatological difference that lies at the heart of their differing logics of 
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evangelism.  For Abraham the logic of evangelism flows out of an “already/not yet” 
eschatology.  In his words,  
Whatever evangelism may be it is intimately related to eschatology.  But 
eschatology is not just an esoteric theory about the last things.  Within the 
Christian tradition it is also an account of the dramatic action of God in history in 
which God begins to realize those intentions that will be accomplished completely 
when he brings history to a close and establishes a new heaven and a new earth.  
Eschatology is a vision of the coming of the kingdom of God that was initiated in 
Jesus of Nazareth, was experienced and cherished by the community that arose 
after his death and resurrection, and is now within the grasp of those who will 
repent and receive the gift of the Holy Spirit; yet it remains to come in all its glory 
and fullness.155 
 
From within this “theo-centric horizon” of the kingdom of God, which transcends the 
church in time and space and surpasses it in perfection, Abraham proceeds to articulate 
what it is to be initiated into the present, imperfect, incomplete, communal dimension of 
the kingdom—the church.  He therefore sees the other dimensions of initiation as tied 
logically first to the kingdom of God and not the church.  By connecting these other 
dimensions to the logical priority of the kingdom and not the church Abraham opens up 
space to speak, as he does, about: 1) a church that will never have itself together and 
should therefore never wait until it “gets its house in order” to start doing evangelism;156 
2) experiences of conversion that have occurred outside of and/or that transcend the 
formalism of church;157  3) the dynamic, astonishing and powerful activity of the Holy 
Spirit that, despite the church’s repeated revisionist attempts to quench it or explain it 
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away, continues to break out in indefatigable ways;158 and 4) a form of universalism that 
makes it possible for people to “genuinely encounter God outside the church without 
explicitly knowing about Jesus of Nazareth.”159 
 But for Stone the fundamental logic of evangelism is grounded in an emphatically 
“already” realized eschatology.  He argues that the resurrection of Christ not only kept 
alive the eschatological hopes aroused by Jesus during his life, but it established the very 
materialization of the kingdom and the end of the age.  The resurrection confirmed that 
the end of time had in fact occurred and the church “was the witness to the world that 
God’s rule had arrived.”160  The church is the eschatological sign, the living 
demonstration that the end of time has come.161  Thus, the governing logic of evangelism 
for Stone is not a kingdom that has an already and futuristic dimension, but the embodied 
witness of an emphatically “already” realized eschatology.   
 Stone does, however, acknowledge a “not yet” dimension of the kingdom of God.  
But in contrast to those who use this dimension of the kingdom of God to emphasize an 
immaterial, spiritual, futuristic, invisible conception of the kingdom of God (and tease 
                                                 
 
158
 Abraham notes repeated attempts to quench the affirmation of the supernatural agency of the 
Holy Spirit throughout the history of the church.  Ibid. 154-56.  He concludes, “For the present we have 
come to a fork in the road, and I have no doubt which turn we should take: the mature Christian theist will 
seek to retrieve the fullness of the work of the Holy Spirit, including that mysterious, dynamic activity 
represented by direct manifestation both to individuals and to the gathered community.  It may well take a 
full generation for the details of both faith and practice to be worked out, but the general principle is clear: 
the kingdom of God is not just talk but power to work as an agent of the rule of God in the world.” Ibid., 
157, 58. 
 
159
 Ibid., 219. 
 
160
 Stone, 102. 
 
161
 Stone, 104. 
  
205 
 
out the implications of this on the practice of evangelism), Stone refers to the “not yet” 
dimension as a reality gradually being realized as the material, visible, subversive, 
“already realized” dimension of the kingdom of God subverts and replaces the older 
order “that since Jesus is passing away.”162  For Stone, the “not yet” dimension of the 
kingdom is not grounded in a present partiality or provisionality but in its rejectability.   
The reign of God has come near…That the reign of God is both ‘already’ and ‘not 
yet’ is not because it is only partially present or provisionally given, but rather 
because while it is given concretely and in the present, it may always be rejected 
and refused.163    
 
By calling Stone’s theology an ecclesiologically grounded theology of evangelism is not 
to infer that he is any less eschatological than Abraham or that he is advocating a 
compromised Christology.  Rather, it is to say that his emphasis on the already realized 
dimension of the eschaton—an emphasis that is Christological through and through—has 
profound ecclesiological implications.  In Christ, something new has taken place and 
been made possible, and we call that something ecclesia or church.   
 One way of illuminating this difference between Stone and Abraham’s 
eschatology is to unpack their differing conceptions of conversion.  Abraham, as 
mentioned above, affirms, as one critical dimension of initiation into the kingdom of 
God, a sudden, personal, life-altering conversion experience that transcends the 
formalism of the church.   
At its best, this discourse [about conversion] captures in a very provocative way 
the shattering impact of the gospel on people.  Entry into the kingdom of God is 
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not a casual affair.  It involves a radical confrontation with God, and it seems 
impossible that it could happen without a profound self-examination and a 
penetrating self-knowledge.  Given who God is and what human beings are, it is 
conceptually odd in the extreme to say that one had been confronted with the rule 
of God but that life could go on as usual.  The language of new birth, 
regeneration, acquittal, conversion, and the like is precisely what we should 
expect, and it is exactly what we find in the history of religious experience.164   
 
In contrast, while Stone would emphasize the radical difference conversion makes to how 
“life goes on,” his emphatically ecclesial conception of conversion places far more 
emphasis on the ongoing and communal rather than sudden and personal nature of 
conversion.  In defining conversion, Stone prefers the terms “gaining a new citizenship, 
learning a new trade, or acquiring a new language”165 over the terms rebirth, 
regeneration, acquittal (terms that, notably, do not even show up in his text).  Likewise he 
prefers conceiving conversion as “a matter of formation over time” because it “is not 
simply a decision or an experience but the acquisition of a way of life that is embodied 
and passed along in community.”166  “Conversion is a matter of being formed into a new 
world, a new way of life called ecclesia.”167  “Evangelism” therefore does not seek to 
bring a person to a sudden life-altering point of decision, but rather “seeks to draw 
persons into the life of the church as a way of inviting them to a journey of 
conversion.”168 
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 While Abraham affirms a “not yet” dimension that has been anticipated in history 
before being fully manifest at the end of history, he does very little to develop the 
implications of this on evangelism in general and on the matter of proclamation in 
particular.169  This will be taken up in the evangelistic construction of chapter five.  At 
this point, however, it is critical to mark this point of divergence that reveals more room 
in Abraham than in Stone’s theological construction to develop the possible positive 
implications of the futuristic, heavenly, spiritual and eternal dimension of the kingdom of 
God on the practice of evangelism.170  
 Some other very practical implications follow from these points of convergence 
and divergences when it comes to using Stone and Abraham to critically analyze 
evangelism within a particular context.  With respect to areas of convergence, both 
provide critical questions to pose to the practice of evangelism such as: How well does 
the message take up the eschatological content of the gospel?  What other practices 
accompany the act of proclamation by evangelists and/or the evangelizing community?  
In what ways do the eschatological community/church and the dynamic, vital and 
mysterious role of the Holy Spirit factor into evangelistic practice?  
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much more than the execution of certain rites and ceremonies.  It refers to those fundamental experiences 
and processes that take one into the rule of God on earth.  Hence it would be a serious misreading of my 
conception of evangelism to collapse it into the administration of those rites of passage that take one into 
the church.  This has important implications for our account of those actions that are characteristic of 
evangelism as I see it.  In particular I am concerned to keep a crucial place in the economy of evangelism 
for the proclamation of the gospel.” Ibid., 119. 
 
170
 Implications that I will develop include the church’s confession of brokenness, of hope, of 
absolution of sin, rather than its exemplification of the reign of God in the world.    
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 Some very practical implications also follow from the formal difference between 
Stone and Abraham’s ecclesiology and eschatology when it comes to using them to 
critically analyze evangelism within a particular context.  First, Abraham’s construal of 
evangelism makes it possible to evaluate evangelistic practice by identifying which 
aspects of initiation are taking place within a particular context, how many people are 
being initiated, or how well the initiates have acquired the various dimension of initiation 
into the reign of God.   
 In contrast, the metric emerging from Stone’s construal of evangelism focuses on 
the evangelizing community (not the initiates) as both the means and the end of 
evangelistic practice.  The aim of evangelism for Stone is bearing faithful witness.  Thus, 
Stone’s metric focuses on such things as the fidelity of the evangelizing community’s 
politics and economics to the kingdom of God, the fidelity of the story that narrates the 
practices of the evangelizing community to the story of Israel, Jesus and the church, and 
the virtues embodied in its exemplary practitioners of evangelism. 
 
 
 
 Chapter 4 
 
 
Description of the Evangelistic Practice of Campus Crusade for Christ  
in Two University Contexts 
 
 
Execution of Qualitative Interview Process 
 
The heart of this study (chapter four) involves a conversation between three 
sources of data: historical, theological and qualitative.  Chapter two captured the 
historical data of evangelistic practice within American university contexts since the 
beginning of the 19th century up till the end of the 20th century.   Chapter three 
summarized two substantial monographs on evangelism that have sought to reflect 
theologically on the practice of evangelism. 
This chapter applies qualitative research methods to the contemporary practice of 
evangelism by Campus Crusade for Christ (CCC) on two American university contexts in 
order to surface a third source of data.  The qualitative data from these two campus 
ministries unfolds below as a continuation of the story of campus ministry with special 
emphasis on the theological beliefs embedded within the evangelistic practice and the 
results of this practice on the lives of several evangelized students.  But before continuing 
that story an overview of the qualitative methodology is in order. 
 
Research Methodology Overview: A Critical Confessional Approach 
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Unlike “biblical theology that focuses on interpreting texts” this exercise in 
practical theology brings into focus the experiences and practices of a faith community.1  
This involves (in this chapter) laying bare the assumptions guiding the practice and 
seeking to interpret those assumptions and theories that underlie the current form of 
evangelistic practice.  This will set up the critical conversation between these two 
ministry contexts and two theologians (chapter 5) as well as the shaping of new theories 
which can be fed back into the practice of evangelism in these and other contexts (chapter 
6).2  
James Poling & Donald Miller, in Foundations for a Practical Theology of 
Ministry, identify three critical methodologies for bringing these different sources of data 
together into conversation with one another.  This dissertation employs a methodology 
that most closely resembles what they call “critical confessional.”3  A critical 
confessional approach takes the Christian tradition as normatively prior to the statements 
of other branches of human understanding.4  This position does not privilege experience 
or science the ways that other views do along the continuum offered by Poling & Miller.5  
                                                 
 
1
 Farley quoted in John Swinton, Practical Theology and Qualitative Research  (London: SCM 
Press, 2006), 14, 15. 
 
2
 Swinton, 26. 
 
3
 Poling, James and Donald Miller, Foundations for a Practical Theology of Ministry (Nashville: 
Abingdon Press, 1985).  
 
4
 Or to put it differently, in a confessional model of practical theology, the theological system 
positions the sciences or is taken to be the primary partner in discourse with social theory. 
 
5
 The two other views Poling and Miller develop include: 1) the critical scientific approach, where 
secular disciplines provide the framework and norms of practical theology and the tradition plays a 
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But, it does affirm the importance of the engagement of Scripture and the inherited 
theological tradition with science and contemporary experience.  By critical confessional 
this approach takes seriously the dangers of: 1) uncritical acceptance of the inherited 
tradition, 2) uncritical acceptance of what we assume to be true about the actual beliefs 
embedded in Christian practices, 3) uncritical acceptance of what we assume to be true 
about the results of such Christian practices as evangelism,6 and 4) the uncritical belief 
that theology is located only within scholarly texts rather than being embedded in the 
stories, songs, exemplars, practices, sermons, etc. of Christian communities.  This 
approach not only provides a way to discern the lived theology (as distinct from the 
written theology) of a community of Christians, but a way in which the experiences of a 
local community of Christians can talk back to tradition.  Thus, the social sciences, in 
particular qualitative research methods, are used here: 1) to understand and analyze 
evangelism in these two contexts on their own terms, 2) to provide data with which to 
interpret contemporary evangelistic practice through the through the lens of the 
theological reflections on evangelism of Stone and Abraham, 3) to elicit themes and 
questions for a critical conversation (chapter 5) between these two contexts and these two 
theologians, and 4) to set the stage for strategic proposals for evangelism in similar 
contexts (chapter 6). 
                                                                                                                                                 
secondary role and 2) the critical correlational approach, which seeks a collaborative dialogue between 
theology and the social sciences treated as equal partners. 
 
6
 “Living in a world where we content ourselves in what we assume to be true is a dangerous place 
to live.”  Nancy Ammerman (lecture in Practical Theology Pro-seminar “Sociology”) 
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The primary research question driving this descriptive/qualitative movement is, 
“What is the lived theology of evangelism of the campus ministry of Campus Crusade for 
Christ as it is carried out in these U.S. university contexts?”  The two questions that are 
used to enter into this research question are, “How is evangelism being performed by its 
practitioners?” and “What result is it having on those exposed to it?” 
 
Data Collection 
 
The qualitative research data used to answer these research questions comes from 
three primary sources: document analysis, participant observations, and interviews.  With 
respect to document analysis, training and evangelistic materials were carefully reviewed 
in order to help document the written theology of evangelism in each context noting those 
texts and sources that participants (campus staff and student leaders) rely on to inform 
their practice of evangelism.  The particular beliefs, stories, exemplars, and practices 
referenced in this literature surfaced themes, strategies, aims, and theologies embedded 
within the evangelistic practices of each community.  With respect to participant 
observation, I engaged in the evangelistic training, briefings, debriefings, meetings, 
appointments, follow-up meetings, and other relevant activities in each university 
context, keeping field notes that described and analyzed the evangelistic practice with the 
aforementioned analytical categories.  But the primary source of data for this descriptive 
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movement comes from forty-six interviews evenly split between practitioners of 
evangelism and recipients of the practice of evangelism on each campus.7   
 
Participant selection 
 
The primary criteria for the selection of the two universities in this study were: 1) 
they were recommended by the national leadership of CCC as two campuses that contain 
the DNA of an exemplary evangelistic movement,8 2) they are located in different 
regions of the country, 3) they represent exceptional examples of the two primary models 
of evangelism within Campus Crusade for Christ today, and 4) they differ in terms of 
which model of evangelism they emphasize.9  With respect to this last criteria, CCC 
ministries across the country have been and continue to be characterized most often by 
their emphasis on proclamation evangelism.  In recent years, however, a few campuses 
within all the regions of the country have placed more emphasis on a model of 
                                                 
7
 The term “recipient” is not a term used by CCC, but used within this study to identify those who 
recently introduced or in the process of being introduced to the Christian faith through the contemporary 
evangelistic practices of CCC.  “Practitioner” refers to those persons within the CCC ministry intentionally 
practicing evangelism on their campus.  There is a sense in which all interviewees, including the 
practitioners, were the recipients of the evangelistic practice and the inherited theological vision of CCC. 
 
8
 The leadership I am referring to includes a team of 10 national directors of the United State’s 
Campus Crusade for Christ campus ministry.  I contacted them by e-mail, some by phone, and two in 
person, including Mark Gauthier, the national director over the entire team of national directors, and Keith 
Davey, the National Director of Research and Development.  They referred me to these two campuses on 
the basis that they possess what Campus Crusade leadership consider “the DNA of an evangelistic 
ministry.”  They believe that these two campuses will provide a context in which I can observe the best 
practices of two different models of Campus Crusade for Christ’s evangelism. 
 
9
 Within the last decade Campus Crusade for Christ has articulated its own evangelistic model.  
According to this model evangelism occurs within three modes: “ministry evangelism” that involves 
proclaiming the gospel to a stranger, “natural evangelism” that involves proclaiming the gospel to a friend, 
and “body life evangelism” which involves the faithful embodiment of the gospel through such practices as 
welcoming and inviting people into a community where Christians are “doing what Christians do” like 
worship, service, Bible study, and prayer.   
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evangelism that involves embodied witness.  This model emphasizes such actions as 
welcoming, service, and inviting.  In this study Washington State University (WSU) 
represents a ministry context considered to reveal the best practices of Campus Crusade 
for Christ’s proclamation model and Bowling Green State University (BGSU) represents 
an exemplary ministry when it comes to an emphasis on embodied witness.  This 
difference provides not only an interesting comparison and contrast with each other, but a 
more dynamic correlation when it comes to engagement with the eschatological and 
ecclesiological emphases of Abraham and Stone respectively.   
This study applies what qualitative research expert Michael Patton calls 
“snowball” or “chain” sampling which, instead of providing a random sample, identifies 
potential interviewees by asking people for names of others who might be good sources 
for this study.  This type of purposeful sampling provides “information-rich cases – cases 
from which one can learn a great deal about matters of importance and therefore worthy 
of in-depth study.”10   While answers to the three research questions derive from all 
sources of research data above, the answers to the questions, “What is the lived theology 
of evangelism of the campus ministry of Campus Crusade for Christ as it is carried out in 
these U.S. university contexts?” and “How is evangelism being performed by its 
practitioners?” came primarily from interviews with staff leaders and those they put 
forward as exemplary student models of evangelism on their campus.  Likewise, the 
answer to the research question, “What results is the practice of evangelism having on 
                                                 
 
10
 Patton, Michael Quinn, Qualitative Research & Evaluation Methods Third ed. (Thousand Oaks, 
CA: Sage Publications, Inc., 2002), 242. 
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those exposed to it?” draws most heavily from the interviews with evangelized students. 
The sample of students exposed to the practice of evangelism came from referrals from 
staff and student leaders of CCC on each campus.  Special attention was given to those 
that claimed to be converts, but also to those who considered themselves Christians prior 
to their exposure to Campus Crusade for Christ’s evangelistic practice.11   
 
Interview process 
 
Prior to each interview, the interviewees were briefed on the nature of this 
research project and told that they would receive a $10 gift certificate for participating in 
a one-hour interview.  Without exception, students communicated tremendous eagerness 
to tell their story by participating in the study. 
Each interview began with the invitation “Tell me about your experience in CCC 
and how it has affected your life.”  Each interview concluded with probing comments on 
the various aspects of evangelistic practice that come up in Abraham and Stone, but that 
did not come up unsolicited in the interviewee’s personal story.  Examples of the probing 
comments include: “Talk about the effects of your becoming a Christian on your moral 
life or your vision of the moral good,” or “Talk about what if any steps have been taken 
toward a local church.”12  Responses that came from a more pointed probing question 
rather than emerging from the earlier broad question are noted in the text itself or in the 
                                                 
 
11
 For a more detailed defense of the use of this type of sampling see Introduction, Limitations of 
Study. 
 
12
 Based upon an early program study that I did for a qualitative research project in nearly every 
interview these categories came up without probing.   
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footnotes.13  The informed consent forms and the interview guides for evangelists and 
evangelized appear as Appendix A, B, C, and D respectively.  
 
Management of data 
 
Interviews were recorded, transcribed and stored in a password protected 
computer.  The interviewees’ names, as they appear in this manuscript, appear with a 
gender appropriate alias unless specifically requested otherwise by the interviewee.   
 
Analysis 
 
Analysis of this data involved identifying, categorizing, classifying, coding and 
labeling the primary patterns within it.14  Identifying involved lingering long enough in 
the data for even unexpected patterns to emerge.15  Categorizing involved sorting the 
recurring regularities in the data into distinct groups—groups that possessed external 
heterogeneity, i.e., contained clear and bold differences.  Classifying involved putting 
things that “hold together or dovetail” or that possessed internal homogeneity into the 
same category.16  Coding involved labeling each statement of each interview according to 
these categories and classifications. 
                                                 
 
13
 The rationale for distinguishing the testimony as such is simply that the testimony of an 
outcome that comes out by probing counts as somewhat less than testimony that comes out without any 
such probing.  The latter would likely be so emphatically present as an outcome in the participant’s life that 
no probing was needed. 
 
14
 Patton, Michael Quinn, 463. 
 
15
 One example of a pattern that emerged after extended reflection on the data was the recurring 
emphasis of belonging that preceded or at least accompanied believing. 
 
16
 Patton, 465. 
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The key themes and questions emerging from the empirical research were 
identified and critically evaluated on two levels: practitioners and converts.  With 
practitioners of evangelism I sought to establish congruence and or dissonance between 
the written and spoken theology of evangelism and the actual practice of evangelism 
within each context.  In other words, I did not assume that there was congruence between 
what they said about evangelism and what they actually did.  Marking this difference, 
where it exists, is of particular importance when it comes to the strategic proposals put 
forward in the final section of this dissertation.17   With the converts I sought to identify 
dissonance or congruence between the written theology of evangelism of Campus 
Crusade for Christ and the actual effects and results of the lived theology of evangelism 
in that particular context.   
 
The Evangelistic Practice of Campus Crusade for Christ at Bowling Green State  
University 
 
 
Introduction: A New Paradigm of Evangelism for CCC 
 
 By the 1980’s the 30 year old ministry of CCC experienced some of the typical 
midlife pains and challenges of any movement or organization.  The drag of 
                                                 
 
17
 The distinction (whether it be congruence or dissonance) between “written” or “verbal” 
theology of evangelism and the actual lived theology of evangelism employed by evangelists is of strategic 
importance when it comes to communicating the findings of this study to ministry leaders.  My twenty-five 
years of ministry experience have shown me that ministry leaders have a proclivity for doing and believing 
one thing but giving credit to something else.  For example I can easily imagine an evangelistic ministry 
placing emphasis and giving all credit to the evangelistic practice of proclamation when, upon closer 
inspection, it becomes clear that certain practices associated with more fully embodied and social forms of 
Christian witness played a much greater role in bringing about a conversion.  If something like this were to 
be the case then one might have to ask, when considering strategic proposals, how written or spoken 
witness fits within the larger context of the lived witness of the Christian community. 
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institutionalism began stifling the entrepreneurial spirit that characterized the movement 
during the golden years of the 1960’s and 70’s.  Policy manuals began trumping 
creativity and management duties stifled innovative leadership.  These factors helped set 
the stage in 1990 for a new wave of leadership of the United States Campus Ministry 
(USCM) intent on overcoming these challenges by directing staff away from the policies, 
rules, organizational structure and methodologies and toward a carefully crafted 
articulation of the movement’s mission and values.  The new mission statement read, 
“Turning lost students into Christ-centered laborers.”  Instead of demanding the 
execution of national programs and traditional methods of campus ministry, the national 
leaders of the USCM began championing the values of “ownership” and “adaptability” as 
seminal design principles for local movement strategies.  The success and effectiveness 
of local movements would no longer be measured by the successful implementation of 
proven methods or strategies mandated from “on high,” but by criteria that naturally 
correspond to the new mission statement which included “the number of assimilated 
converts” (later named “involved new believers”) within a local movement and “the 
number of laborers sent” by a local movement.  
 In the year 1999 some of the USCM’s largest movements existed on the state 
universities of Ohio.  At Bowling Green State University (BGSU), for example, 400-500 
students gathered each week to be led by a Christian band in singing some Christian 
songs, to listen to a Bible message similar to a church sermon aimed at a younger 
audience, and to watch and laugh at a funny skit that resembled a sanctified version of 
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“Saturday Night Live” television comedy entertainment.18  During the week many of 
these Christian students gathered in smaller groups to study and discuss the Bible and to 
receive training in evangelism and discipleship.  In addition to organizing the weekly 
meeting and leading small groups, the CCC staff spent their days meeting individually 
with students for discipleship, which often took the form of listening to students confess 
and process the secret sins and struggles of their private lives and teaching them how to 
share their faith with other students.  The CCC director of BGSU, Michael Brown, saw 
himself as creating and erecting the “coolest” ministry on campus—one that could draw 
students and provide a refuge from the “wild and perverted” areas of contemporary 
campus life.  He sought to “fly under the radar” of the university administration so as not 
to have their spiritual activities detected and/or hindered.19   
 Evangelism at BGSU during this time operated primarily within, what Brown 
considers, “an invasion mentality.”  Staff and student leaders organized according to 
“penetration teams.”  Each team had a roster of every person within a particular “target 
audience” such as a campus dormitory.  Staff and students strategically planned 
outreaches to give each and every person within their target audience an opportunity to 
meet two of them personally and respond to a 20-40 minute presentation of the gospel.  
                                                 
 
18
 “Saturday Night Live” is a weekly late night comedy show on network television hosted by 
celebrities and featuring a cast of comedians who typically perform parody skits on current figures and 
events in the American public spotlight.  
 
19
 On at least one occasion, when the BGSU CCC ministry activities came under fire by the 
university administration, the generally adversarial posture of BGSU CCC toward the university resulted in 
the threat of a lawsuit, which caused the university to back down.  This event, however, became somewhat 
emblematic of the way CCC at BGSU positioned itself in relation to the University administration at that 
time. 
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Their outreaches attempted to surface a steady flow of “evangelistic contacts”—i.e., 
students who expressed interest in the Christian faith and might meet individually with a 
staff or student leader to talk more.20  According to Brown, 95% of the evangelistic 
training for these invading crusaders focused on presentation—i.e., on how to 
communicate the gospel to people and “bring them to a point of a decision to pray to 
receive Christ.”21   
 On occasion evangelism took the form of invitation to a Campus Crusade 
meeting.  Leaders often did this by altering their weekly meeting to make it “cool” and 
more welcoming to non-Christian students by stripping it of its “religious garb.”22  This 
meeting kept the comedy, but got rid of the religious music and the insider language.  It 
turned the Bible message into a talk that connected a felt need of college students to the 
gospel as the ultimate source of satisfaction for that particular felt need.   
 In the early 90’s BGSU served as a model of successful CCC ministry.  It had a 
large movement and a popular well-attended weekly meeting.  It succeeded in recording 
over 20 “decisions for Christ” each year and sending between 20 to 40 students on 
evangelistic CCC summer mission projects around the country and world.  It may come 
                                                 
 
20
 One example of such a strategy involved asking students to fill out a spiritual interest 
questionnaire while standing in a registration line or entering a cafeteria.  Students who indicated on the 
simple four point questionnaire any interest in “spirituality,” “knowing God personally” or “joining a 
weekly small group Bible study” were later contacted by students or staff who were trained to set up 
appointments with students and to present, during their appointment, the content of Campus Crusade’s 
evangelistic tract, The Four Spiritual Laws (also called the Would you like to know God personally? 
booklet). 
 
21
 Michael Brown, interview April 4, 2007. 
 
22
 Brown, interview. 
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as some surprise, therefore, that in the year 2000 the BGSU directors implemented a 
broad and sweeping transformation that resulted, at least initially, in shrinking the size of 
the movement from more than 400 to less than 100.   
 At the core of this transformation was a profoundly different theology of 
evangelism.  This different set of theological beliefs and commitments set in motion a 
rethinking and restructuring of everything they did.  Although the number of students 
involved eventually returned to its pre-transformation size, little else remained the same.  
Students still crowd a large lecture hall each week for the “Cru” (new name of CCC at 
BGSU after the 2000 transformation) meeting, but one will not find the crowd singing 
Christian worship songs, nor will one find a speaker with Bible in hand quoting biblical 
texts.  The actual numbers of students attending the meeting may be the same, but its 
constituency is not.  Regular attendees of the weekly meeting include self-proclaimed 
atheists, the student leader of the American Civil Liberties Union, members of the gay 
community, presidents and officers of fraternities and sororities across campus, Jewish 
students, and the leaders of multiple student clubs and organizations on campus including 
the student body president.  Small groups still gather each week to discuss the Bible, but 
many of the students that attend these groups do not even consider themselves Christians.  
Cru is still well known by the university administration, but not as the obnoxious 
Christian group that threatened to sue the university for not allowing one of its student 
leaders (who was also an employee of the University) to lead a Bible study in his dorm, 
but as the “go to” group when the University needs help.  University administrators and 
  
222 
 
officers of student clubs regularly call on Cru to support, serve and help pull-off large 
campus events such as the school’s annual dance marathon.23 
 Evangelism still occurs at BGSU, but in a radically different form than it did prior 
to 2000.  The movement is considered by the CCC national leadership to be one of the 
most evangelistic CCC movements in the country, but the word “evangelism” hardly 
exists within the vocabulary of the Cru culture.24  Scores of students share their faith 
regularly, but never by approaching someone they don’t know and trying to share with 
them the content of a religious tract.  Scores of students still “make decisions for Christ” 
each year, but unlike the pre-2000 era, these students stay involved—they fulfill the new 
USCM success criteria “involved new believers” rather than the previous criteria 
“decision for Christ” and “gospel presentation.”25 
 What follows is a description of the evangelistic practice of this peculiar 
community of CCC staff and students who exploited an organizational commitment to 
the values of local ownership and adaptability when it comes to accomplishing the 
organizational mission of “turning lost students into Christ-centered laborers.”  This 
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 Brown, interview.  Other examples of improved relationship with the University include: 1) The 
president of the BGSU called on the Cru director to sit on university committees; 2) The University 
provided Cru their our own free office space in the student union as well as over $75,000 toward Cru led 
activities over the past five years; 3) The head of the University counseling service, according to Brown, 
sends depressed BGSU students to Cru because he knows that they will be welcomed and “loved on” there; 
4) The Department of Higher Education and Student Affairs at BGSU offered the director of Cru an 
assistantship within the university to complete a doctoral program at their expense. 
 
24
 This became clear in one of the first interviews with a student leader.  When asked to tell me 
about evangelism at BGSU she responded by saying, “By evangelism, do you mean reaching out to the lost 
and stuff like that?”  Alex, interview. 
 
25
 According to interview with staff member, Jill, they now have a 80% retention rate—i.e., 80% 
of students who make decisions for Christ stay involved in the ministry/movement, whereas prior to 1996 
they had practically none. 
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description involves, first, identifying key words, concepts, beliefs, values, narratives and 
commitments that provide legitimation and authority for their evangelistic activity.  This 
is followed by a more detailed description of the actual evangelistic activities enacted by 
those within the community.  These activities will be described from the perspective of 
evangelists first and then from the perspective of the evangelized.  And finally this 
description concludes with a detailing of the outcomes of this practice in the lives of 
those who have been the recipients of this particular evangelistic praxis. 
 
Theological Beliefs, Values, Narratives and Commitments 
 
 Underlying the evangelistic activity of the BGSU Cru movement are an 
interrelated set of theological beliefs, values, narratives and commitments that provide 
authority and legitimation for the way evangelism is practiced.  Four sources supply the 
rationale for this interconnected web of beliefs, values, commitments and definitions that 
inspire and guide evangelistic practice of the staff leaders and the movement of students 
that have grown up around them at BGSU.  Those sources include: 1) the USCM 
organizational mission statement, 2) a select group of Bible stories and passages, 3) some 
experientially grounded observations from various years of evangelistic ministry 
experience, and 4) a couple of notable books and cultural trend pollsters.  
 On the surface, the “change agent” director of Cru at BGSU, Michael Brown, 
appears to be a disenchanted maverick leader swimming against the current of the 
mainstream of CCC culture.  Up close, however, Brown is a “company man” with a long 
track record of commitment to the CCC organization through which he originally came to 
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faith in Christ.26  It was, in fact, the USCM’s organizational mission statement of 
“turning lost students into Christ centered laborers” that, as much as anything, inspired 
the transformation from a classic Crusade model of evangelism to the distinct theology of 
evangelism that now inspires and guides the BGSU evangelistic culture. 
 
Commitment to get close to “lost” people 
 
 The key word in USCM mission statement that began agitating Brown’s 
conscience in the mid 1990’s was and still is the word “lost.”  Every year Brown found 
himself and the movement he led drifting further and further from lost students (note: 
from here on out in this chapter, I will simply use the term “lost” as the USCM uses it 
without quotation marks in each instance).  By saying that students are lost, Brown 
means, first, “that without Christ a human being remains estranged from God, absent of 
forgiveness of their sins and presently unable to call heaven home.”27  This rather 
ethereal and otherworldly definition of lost, however, existed within the BGSU Crusade 
culture prior to the 2000 changes in ministry philosophy.  It was a more earthy 
interpretation of lost that refers to the fomenting physical, emotional, social, and cultural 
distance that many lost students have from Christians and from Christianity that began 
consuming Brown’s attention in the mid 90’s and that led to a substantial alteration in 
evangelistic practice.  In an in-house organizational mission statement Brown writes,  
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 Colleagues within the Midwest region of CCC nicknamed Brown “Ace” because he, like the 
mythical “helpful hardware man at Ace Hardware,” always had a ministry tool for any of the common tasks 
of conventional Crusade ministry. 
 
27
 Brown, The Lost Art of Lostology, teaching notes. 
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Turning lost students into Christ-centered laborers” is much more than a slogan 
for us to print in our brochures.  It has become our organizational passion.  
Everything we do is filtered through the grid of connecting with lost people—
literally everything.  Why?  Because these ‘lost students’ have become our 
friends.  Our mission is to be physically close enough to touch them, emotionally 
close enough to care about them, culturally close enough to find common ground 
with them, intellectually close enough to engage them and relationally close 
enough to connect with them. 
 
 This seminal commitment to connect with lost students led Brown to design and 
regularly teach a 13-week series called “The Lost Art of Lostology” during a 60 minute 
weekly training time that precedes the weekly Cru meeting.28  Brown defines “lostology” 
as the study of “how lost people think and feel—how their history, experiences and 
significant people have shaped their journey.”29  Recognizing the tendency of many 
conservative evangelical Christian students to retreat into their Christian subculture and 
insulate themselves from non-Christians around them, Brown takes up the task, through 
this series, of getting Christian students into the minds and lives of lost students as well 
as into “the heart of God toward lost people.”  “Lost people are what God most cares 
about!” says Brown, “the heartbeat of God’s heart, the reason why Jesus came to the 
earth 2000 years ago…When criticized for hanging out with all these lost people, Jesus 
said, ‘For I came to seek and save the lost.’”30  For Brown, the practice of evangelism 
                                                 
 
28
 BGSU conducts a weekly 60 minute training time for students called “cross-training” at which 
The Lost Art of Lostology is one of several recurring teaching series. 
 
29
 Brown, The Lost Art of Lostology, teaching notes, Session 1. Brown borrows the word 
“lostology” from John Kramp, Out of their Faces and into their Shoes, (Nashville: Broadman and 
Holdman, 1995). 
 
30
 Brown, The Lost Art of Lostology, teaching notes, session 8.  The last part of this quote is 
reference to Lk 19:10 where Jesus says, “The Son of Man has come to seek and to save that which is lost.” 
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must be built upon “the ability to see people and to see the world the way God sees 
them.”  
 The biblical reference most often cited in Brown’s teaching notes to capture his 
understanding of the way God sees lost people is the story of Jesus’ encounter with the 
rich young ruler.  Brown emphasizes that, “Even though the rich young ruler failed to 
respond to Jesus’ invitation to sell all he had, give to the poor and to come and follow 
him, the pericope states that Jesus ‘looked at him and loved him.’”31 
 
Commitment to the lost person’s community 
 
 A related theological commitment that Brown and his staff began to champion in 
2000 that altered the practice of evangelism at BGSU is the belief that evangelism should 
always concern itself with the lost person and his or her community, rather than being 
driven by the concerns and needs of the evangelist or the evangelist’s community.  In 
Brown’s words, “We value an evangelism style that caters to the lost, as opposed to a 
style that is driven by the evangelist’s need for training, statistical evidence for 
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 Another seminal Bible story that Brown uses to capture the heart of God for lost people includes 
the story of Jonah.  In a four week teaching series on this Old Testament book Brown argues that Jonah 
existed as the prototypical religious person who simply could not comprehend God’s love for and 
commitment to lost, sinful people.  Similarly, the parable of the lost sheep, the lost coin and the lost son in 
Lk 15 and a few other select passages provide additional support for this first and foundational precept 
upon which Cru evangelistic practice at BGSU is based—that God is a lover and a passionate pursuer of 
people who are alienated from God and from conventional evangelical Christian culture.  Other often cited 
passages in Cru materials used to capture God’s posture toward lost sinners include Jesus’ rebuttal to those 
who scorned him for hanging out with tax collectors and sinners, “It is not the healthy but the sick who 
need a physician,” in Mt 9:12,13, NASB as well as the statement in Mt 9:36 NASB that when Jesus “seeing 
the multitudes, He felt compassion for them for they were harassed and helpless, like sheep without a 
shepherd.” He also cites the example of Paul, particularly in Romans 8, 9 where he references his 
unceasing sorrow for his fellow Israelites who did not believe also occurs several times. 
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effectiveness, or a positive spiritual self-image.”32  Brown insists that evangelism must 
always be about the lost person, “catering the message to them, meeting them right where 
they are…sharing with them what they need to understand at the right time.  It is not 
about us!”  Thus, the question that began guiding BGSU Cru evangelism in 2000 was, 
“What does this person need right now?” rather than, “What can I do or say that will 
result in this person letting me share the gospel with him or her right now?”   Brown and 
his staff resolved that they would no longer sacrifice an evangelistic conversation on the 
altar of their ego needs or an organizational statistic like the number of gospel 
presentations.  Even though Brown believes that evangelism will bring the Christian alive 
spiritually, he has made the evangelist’s understanding of “God’s heart for lost people” 
and the evangelist’s concern for lost people the primary motivational factor for BGSU 
evangelistic practice—not the evangelist’s own sanctification or reputation. 
 Beginning in 2000, the lost person (and the lost person’s community), rather than 
the Christian student (and the Christian student’s community), became the new “client” 
for the Cru movement.  “Everything we do now,” says Brown, “is done with the lost 
person in mind…We knew it was a huge risk when we made an intentional choice to 
make the ‘spiritual seeker’ [and not the Christian] our new client, potentially jeopardizing 
the safety and security of this large ministry of Christian students.”33  But this was the 
risk that they were compelled to take.  In the process Brown drafted a covenant that 
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captured the core conviction that guided the complete restructuring of a large and 
seemingly successful college Christian ministry. 
Lord, I commit to you – a lifelong pursuit of the lost people within my sphere of 
influence.  And I ask you to make me an advocate for the lost within the church, 
and enable me to be a catalyst in helping to reach them.   
  
Lord, I commit to you my energy, my passions, my creativity and my resources in 
building bridges, establishing intimate connections and finding common ground 
with the lost community. 
  
Lord, make me willing to get my hands dirty, allow my feet to be soiled and my 
heart to be broken – as I get up close to lost people.  And as I befriend them, I 
commit to entering into their world, in hopes of understanding their values and 
speaking their language.  And Lord, as your Spirit leads me – I commit to 
speaking the Gospel message with clarity, sensitivity and boldness. 
  
Lord, because the lost have no voice in our churches, I commit to being that voice 
on their behalf – so that the Body of Christ will not and cannot forget those who 
are most on your heart!  And while we may not see them that I would ensure that 
we don’t forget them.  That I would be the one who will stand in the gap between 
the lost and the church, with hands outstretched in both directions, in the hopes of 
bringing them together – for the glory of God! 
 
 
Commitment to becoming cultural insiders 
 
 In the late 1990’s several related words began circulating within the Cru culture 
that captured this commitment to the lost non-Christian and that now provide authority 
and legitimation for the way evangelism is practiced.  The words “incarnational,” 
“cultural insider,” “immergence” and “presence”—all of which appear countless times in 
the personal interviews with staff and student leaders and the teaching notes of Michael 
Brown—capture the community’s relentless commitment to moving toward lost people.  
“Getting close to lost people is God’s methodology” argues Brown.  According to 
Brown, God demonstrated a commitment to getting close to lost people, first, by 
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becoming incarnate in the material world in Jesus.  But also, during his earthly ministry 
Jesus made a habit, argues Brown, of getting close to those from whom religious people 
typically distanced themselves. 
 Brown uses the term cultural insider to describe a person within a relational 
network inhabited by lost people whose position allows “free access to information, 
advantage, favor, trust and influence.”34  Brown cites several biblical examples of 
cultural insiders whose incarnational presence enabled them to bring a revelation of God 
into a social network dominated by lost people.35  But among the great biblical exemplars 
he cites, no one surpasses the apostle Paul whose mantra in 1 Corinthians 9:22, “I have 
become all things to all men so that by all means I may save some,” captures, in Brown’s 
mind, the heart of the cultural insider mentality for an evangelist.  Paul’s intention of 
living, interacting and sharing the message of Christ as an insider within the various 
cultures he encountered was, in Brown’s words, “an ingenious strategy that involved the 
most basic tools of proximity and presence.”36  
 Rather than becoming cultural insiders, however, Brown believes that the natural 
default for contemporary American evangelical Christians is to pull away from lost 
people. 
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 Brown, The Lost Art of Lostology, teaching notes. 
 
35
 Biblical examples that Brown cites of cultural insiders include “Matthew with his fellow tax 
collectors,” “Nehemiah the cupbearer with King Artaxerxes,” Paul’s use of insider language in Athens, 
“Esther with King Xerses,” “Joseph of Arimathea with Pilate,” “Jesus, the friend of and socializer with 
sinners,”   
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 Brown, Cultural Insider, teaching notes,  lesson 4. 
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Within our vast, expansive and sophisticated Christian subculture, our default 
setting is isolation.  Keeping a safe relational distance from non-Christians is not 
only preferred, but is actually quite easy to accomplish.  From our own Christian 
schools to our own Christian radio stations to our own Christian companies to our 
own Christian bookstores, cafes, social clubs and vacation spots to even in some 
cities, our own Christian neighborhoods—we can eat, work, vacation, socialize, 
shop and even get an education without regularly bumping into a lost person.37 
 
Recognizing this tendency, one of the Cru staff leaders laments that by the late-1990’s 
“we realized that the only people we were reaching were the nominal Christians.” 
 Because of the cultural distance that now separates evangelical Christians from 
“lost people,” when evangelicals try to engage the non-Christian person and world they 
often do so, according to Brown, in a manner that is unnatural, offensive, and invasive.    
Brown argues,  
Invasion involves entering by force, intrusion, infringement…it is considered 
harmful or troublesome, like a disease…Oftentimes, as American Christians, we 
can be perceived more by our culture as invaders or intruders, as opposed to 
cultural insiders…not because of the offensiveness of the gospel message, as we 
frequently assume (but) because Christians tend to invest so much of their 
relational and social energy on the outskirts of society and culture, (that) when we 
do choose to step back into secular civilization to “DO” ministry we can do so 
with such awkwardness and inappropriateness, that even the genuine spiritual 
seeker may feel pounced upon, misunderstood or violated.38   
 
In contrast to invasion, Brown champions the biblical concept of immersion.  Citing a 
dictionary Brown defines immersion as “plunging into, absorbing deeply, occupying the 
full attention of.”  Immergence into a social network occupied by non-Christians “allows 
for natural and culturally acceptable connections and associations that lead into normal 
and disarming spiritual conversations.”  Reflecting personally on these examples of 
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cultural insiders, Brown realized that under the old CCC evangelism model he not only 
positioned himself as a “cultural outsider” to the university, but he trained students, who 
were “cultural insiders” to the university community, to do evangelism like “cultural 
outsiders.”  For example, the standard way Brown trained and modeled evangelistic 
practice to student leaders involved approaching students with a spiritual survey or 
questionnaire that, if the stranger agreed to answer, often surfaced spiritual interest which 
often led to a spiritual conversation and a presentation of The Four Spiritual Laws 
booklet.  Evangelism most often took this form of initiating with strangers and trying to 
persuade them, in one brief interaction, to commit their lives to Christ.  But Brown began 
asking himself, “Why would a student, who has classes with other students, lives in a 
dorm, and is involved in student organizations need to do surveys?”  Consequently, in 
2000 Cru students at BGSU stopped doing evangelism with an outsider mentality and 
began doing evangelism as insiders. 
 
Commitment to sowing rather than reaping 
 
 As BGSU began to focus their evangelistic efforts less on reaching Christian or 
nominal Christian students and more on reaching ‘lost’ students, another core belief 
began taking on paramount importance—evangelizing truly lost students requires sowing 
(or cultivating) rather than just reaping (or harvesting).  Referencing Tim Downs’ 
argument in Finding Common Ground, Brown believes that there was a time (in 
particular the 1960’s and 70’s) when America was in a “harvesting state.”39  By 
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“harvesting state” he means a period of time when many people were prepared to become 
Christians.  All that people needed in order to become Christians, argues Brown, was to 
have someone clarify for them the central truths of the gospel and invite them to make a 
decision to repent and believe in Jesus for the forgiveness of their sins.  Several 
theological beliefs that undergird Brown’s conception of Christian salvation like belief in 
the existence of a personal God, the reliability and authority of Scripture, and the deity of 
Jesus Christ were all, during this time of harvesting, generally accepted.  But, in Brown’s 
mind, those days are over, at least in America.  Referencing Downs, Brown identifies 
many contemporary factors that have contributed to America now being in a sowing, 
rather than a harvesting, state.  Those factors include ignorance of Christian beliefs,40 
prejudice toward Christians and Christianity,41 preoccupation with personal issues,42 a 
world-view that no longer assumes those beliefs on which the Christian world-view is 
based,43  ubiquitous skepticism and tolerance, and the personal costs associated with 
becoming a Christian.  Given these contemporary developments, Brown considers it 
outrageous to think, “as we used to think, that by simply waltzing into someone’s dorm 
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 Downs, Tim, Finding Common Ground: How to Communicate with Those Outside the Christian 
Community…While We Still Can, (Chicago: Moody, 1999). 
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 Brown, The Lost Art of Lostology, teaching notes, “70% of all Americans have no idea what is 
meant by John 3:16.”   
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room and spending 30 minutes interacting with a lost person who never thinks about 
spiritual things, that they would be able to see their way through all the ‘noise’ in their 
lives and receive Christ with a stranger.  No way!”44  Instead, argues Brown, “we must 
give our time and energies to cultivating the soil in which we sow the gospel.”  Brown 
draws from Down’s to define what he means by cultivating.   
To cultivate the soil takes time.  But instead of thinking of cultivating as a long, 
drawn-out practice with one listener at a time, think of it as something you do 
every day, with everyone you meet.  I have a conversation here.  I chat for a few 
minutes there, all the times looking for telltale signs of a soil deficiency.  I make a 
comment here.  I ask a pointed question there.  I break a stereotype along the way.  
With everyone I meet, I am cultivating the soil and improving the climate for 
spiritual growth.  With everyone I meet, I am gently tugging at the vine, looking 
for signs of ripe fruit.45   
 
The leadership of Cru now thinks of evangelism as more of a process than a one-time 
event.  This leadership consistently and intentionally validates “investment over 
immediacy.”  “This investment mindset embraces the process as much as the product.  
People and souls take time to move forward in the right direction; speedy spiritual fruit 
can never be the goal.”46 
 A very helpful word picture that Brown uses to contrast their new practice of 
evangelism with their old involves conceiving of every person as moving along a 
spectrum from a minus 10 to a plus 10.  Assuming that a minus 10 represents the person 
farthest from God, 0 represent becoming a Christian, and plus 10 the closest earthy 
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experience of union with God, everyone is somewhere along that spectrum.  CCC has 
tended to put all of its evangelistic training on moving someone from - 1 to a + 1 (e.g., 
devoting 95% of training on presentation).  This is why, according to Brown, that “CCC 
ministries can only reach someone at a - 1 and maybe a - 2 if they are lucky.  But, we 
have designed a ministry to reach all the rest of these people.”  In Brown’s mind, “there 
is no difference between evangelism and discipleship . . . each involves entering into 
someone’s journey and walking them towards Jesus.  For some it’s on one side, for others 
it’s on the other side of salvation.  But if I get a guy who is a +4, I am philosophically 
doing the same thing as I am with the guy who is a -4.  In practice it looks a little 
different, but it is basically linking arms and walking towards Jesus.”47  Brown and his 
staff and student leaders, therefore, put less emphasis on the point of salvation and more 
on the process of evangelism.  As one of their student leaders put it, “We focus on 
helping people take the next step” wherever they are in their journey.48 
 Other recurring words in Brown’s teaching notes, movement materials, and 
personal interviews that emphasize the community’s conception of evangelism as a 
process, rather than an event, include the terms “journeying with people,” “loving 
people,” and “being a friend to people.”49  To drive home this emphasis on evangelism as 
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 In Brown’s leadership training on evangelism he devotes well over half of the time and training 
on helping his staff and student leaders to better understand and compassionately care for lost people before 
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befriending and loving lost people, Brown cites a study done by the Billy Graham 
association on how people come to Christ.  According to this study, says Brown, only ½ 
of 1% attribute coming to Christ to an evangelistic crusade, 1-2 % to a special need, 1-2% 
to a visitation of church members, 2-3% to walking into a church, 5-6% to a pastor, 4-5% 
to Sunday school, and 2-3 % to some other church program.  But, between 75-90% of 
Christians attribute their coming to Christ to the influence of a friend or relative.  Brown 
cites another study carried out by the Barna research group that found that “25% of non-
Christians said that they would go to church with a friend if someone just asked.”50  
Given these facts, Cru no longer devotes 95% of its training on presentation (how to take 
a person from a -1 to a 1), but rather on how to be a good friend and walk with them 
toward Jesus. 
 Cru staffers are careful to insist that the emphasis they place on “process” and 
“relationships” does not lessen their belief in a cardinal axiom of evangelical evangelistic 
practice—that the proclaimed gospel is the power of God for salvation.  They are 
intentional, however, about clarifying what they mean by the proclaimed gospel’s power.  
Brown offers the example of an American street-preacher standing up in a remote 
Chinese village and shouting the gospel to passers-by in English.  There is nothing 
existentially powerful about that act.  But, when that message of the gospel is translated 
and contextualized, it sets off explosions in people’s minds.51  Hence Cru places 
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emphasis on knowing and understanding the lost person’s culture and translating and 
contextualizing the gospel’s claims within the idioms and felt needs of contemporary 
college culture.52 
 
Commitment to being intentional about having gospel conversations 
 
 Brown and the Cru staff also carefully avoid letting their emphasis on befriending 
lost people justify a lack of initiative and intentionality when it comes to having spiritual 
conversations that lead to sharing the gospel and bringing people to a decision about 
Christ.  Brown defines evangelism as, “Initiating spiritual and gospel-flavored 
conversations with the lost.”53  He affirms that “people only become Christians by 
understanding and embracing the gospel message.”54  He chastens the attitude that 
squanders opportunities to talk about Christ for fear of offending people, or because of a 
love for being liked by others.  The ability to make the gospel clear to lost people is still 
essential in the faithful practice of evangelism within Cru.  But, this activity of initiating 
spiritual and gospel-flavored conversations with lost people now occurs within an 
                                                                                                                                                 
Personableness (God as relational, Dad, Friend – knowable), 3) Sin’s Reality (Sin is a reality and more 
about attitude of independence than any specific sin), 4) Sin’s Consequence (While loving and personal, 
God is also very different, perfect and pure), 5) Jesus’ Substitution  (This answers the crucial question: 
“Why did Jesus have to die?”), 6) Free Grace (breaking through the works’ mentality), 7) Saving Faith 
(Involving intellect, emotion – but most of all – Will!!  The transfer of trust from me to him).”  Brown 
Being a Life-giver teaching notes. 
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imagination that did not exist prior to 2000.  This new imagination is saturated by a 
vision of “getting real close to the really lost,” of reaching friends rather than following 
up on evangelistic contacts, of sowing and not just reaping, of having conversations 
rather than doing presentations, of journeying with people rather than confronting them.55   
 
Commitment to the local church 
 
 Each of these theological beliefs and commitments emerged from interviews with 
Cru evangelists in response to the simple question, “Tell me about your understanding 
and practice of evangelism.”  Other critical beliefs about evangelism lurk below the 
surface, but required probing and careful observation in order to tease them out.  In 
particular, beliefs about the nature and mission of the church emerged from interviews 
only after questions such as, “What is the relationship, if any, between the kinds of 
evangelizing you have done with CCC as a parachurch organization, on the one hand, and 
the organized church or churches, on the other hand?  What is that relationship for you 
personally?  How do you see that relationship in the lives of those you evangelize?  Is the 
church part of the way you do evangelism?  Is involvement in a local church any part of 
the aim of evangelism? 
 In response to these questions, students and staff generally distinguish Cru from 
the church on the basis of two primary issues—the ability to connect with lost people and 
the ability to feed people spiritually.56  They believe that Cru excels at the former and the 
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church at the latter.  Conversely, interviewees generally consider the traditional church 
far too culturally distant to be able to attract, welcome and to connect with lost people.  
Likewise, they view Cru as far too seeker-focused to be able to provide the spiritual 
feeding that Christians need to grow toward maturity.  This is one of the main reasons 
that Cru makes it a requirement of all of its student leaders to regularly attend a local 
church.57 
 Even though Cru members see themselves as an evangelistic arm of the church, 
their commitment to enacting the “body-life principles” of the church (i.e., the principles 
that govern the growth and health of a church’s corporate body) plays a fundamental role 
in their evangelistic practice.  Brown sees evangelism as “ushering lost people into 
personal, but not privatized relationship with God.”58  Students who become Christians 
“are being ushered into the body of Christ.  Their spirituality is not just out there with 
them and God.  We are very intentional, therefore, about keeping them in community and 
emphasizing community.”  They are also very intentional about validating the variety 
spiritual gifts that comprise the body of Christ and empowering those gifts to be 
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 The distinguishing factor of the multi-generational nature of the church in contrast to the 
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employed in their various activities on campus as a vital expression of the communal 
witness of the gospel to the campus.  Quoting Jim Peterson, in Living Proof, Brown 
teaches his students, 
When we begin to look at evangelism as a corporate ministry, we soon discover 
that virtually any spiritual gift that builds up the Body also has its place in 
winning the lost.  That is because we cannot separate winning the lost from 
edifying the Body.  One cannot exist without the other.  Evangelism as a function 
of the Body takes place when a handful of disciples band together, and pool their 
abilities and resources for the sake of reaching into the world with their message.  
Under these circumstances, whatever gifts are represented can be put to good use.  
Whatever comes naturally for you – hospitality, the ability to organize, 
gregariousness, the ability to pray, cooking, Bible knowledge, teaching – 
whatever you can do, can be useful in evangelism.  Your gift – your abilities, 
strengths and interests – can build up the Body and also build bridges of 
communication to non-Christians.59   
 
Cru’s theological beliefs about body-life witness affirm that every Cru member is meant 
to contribute to the church’s communal witness to the lost world. 
 
Commitment to personal salvation 
 
 The prevailing conception of salvation that exists among Cru evangelists and 
evangelized is an emphatically personal but, as Brown said, not a private relationship 
with God.  As their evangelistic tool, The Four Spiritual Laws, reads, individuals are 
“sinful and separated from God.”  God, however, loves sinners so much that God sent 
Jesus Christ into the world to pay the penalty for sin by “dying on the cross in our place.”  
Individual sinners, who admit that they have sinned against a personal God and who 
receive the gift of God’s sacrificial death on their behalf by faith, can be forgiven of their 
                                                 
 
59
 Jim Peterson, Living Proof: Sharing the Gospel Naturally, (Colorado Springs: NAV Press, 
1989).  Quoted by Michael Brown. 
  
240 
 
sins and reconciled to God.  This personal faith can be expressed by praying and inviting 
Jesus to come into their lives.  This personal salvation is construed by Cru evangelists as 
“coming to Christ,” “beginning a relationship with God,” “becoming a new creation,” 
etc.60   
 But, while Cru leaders’ conception of Christian salvation hinges on the personal 
individual decision to receive Jesus Christ by faith (and the new standing with and new 
capacities to obey God that result from this), the offer and the experience of salvation is 
still conceived of as fundamentally social and public.  When Sid, for example, “leads 
someone to Christ” he sees himself connecting people to a new social reality—“to 
meaningful connections and relationships.”  Or in Jill’s words, evangelism involves 
“introducing people to this community of believers that hopefully one day they will be 
part of.”  Similarly, among evangelized students like Nefty, the salvation they received 
involved an offer to become a part of a community of believers that, among other things, 
enabled them “to see themselves for who they really are.”   Virtually all students that 
became Christians through Cru conceived of their conversion as a both personal and 
public, individual and social.61 
 
Commitment to the character of the evangelist 
 
 Finally, even though the primary sources of authority and legitimation for the 
practice of evangelism are, for Brown and Seiffert, both biblical, organizational, and 
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pragmatic in nature, for the remainder of the staff and students a tremendous amount of 
legitimation, motivation and rationale for the way they practice evangelism derives 
simply from the living illustration of Brown and Seiffert’s lives as they are lived so 
visibly and transparently before the rest of the community.  The vast majority of 
interviewees (evangelized and evangelists) came to Christ because of their example, and 
they cite one or both of them as inspirational and instructional for them when it comes to 
the practice of evangelism.  This is a tremendous affirmation given the fact that Brown, 
in his evangelistic training, places an enormous amount of emphasis on identifying and 
even modeling the character qualities that are embodied by the great practitioners of 
evangelism.  In his teaching series on becoming a “life giver” Brown teaches that 
“evangelism is more about the person you are becoming than what you say.”62  In his 
series on Becoming a Spiritual Conversationalist he emphasizes several character 
qualities of an evangelist including humility, confidence, being relaxed and intriguing. 
 In 2000 evangelism began to happen at BGSU within an imagination formed by 
these beliefs, values, narratives, commitments and exemplars.  Within one year, the Cru 
ministry shrunk from 500 to less than 100 students.  In Brown’s mind, the movement had 
always truly been less than 100 students.  The other 300-400 students that filled chairs 
each week at their large group meeting were not a part of a spiritual movement, they were 
just Christian students that consumed Christian entertainment.  As Brown and his staff 
and student leaders redesigned everything they did (from their large group meeting, to 
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their weekly small group Bible studies, to their retreats and leadership team structure) 
with the lost person and the communities he or she inhabited in mind, those who 
consumed Christian entertainment went elsewhere to ministries that focused on simply 
meeting the felt needs of Christian students on campus.  What follows are the particular 
activities inspired by this constellation of theological beliefs.  As the leadership began to 
champion these theological beliefs and commitments they found themselves validating 
certain activities they always wanted to do, but never felt free to do, under the old 
paradigm of evangelism. 
 
Evangelistic Activity from the Perspective of Evangelists 
 
 A typical week for Cru leaders at BGSU begins Sunday morning with the 
leadership team requirement of regular church attendance.  The logic, according to 
Brown, for making church attendance a requirement for Cru leaders “is not simply 
because it is right,” but because it is necessary.  Ever since the “lost student” became 
their chief client, Cru stopped providing that which had become the mainstay of most 
evangelical churches and ministries—Bible teaching and worship through song.  As one 
of the student leaders put it, “They [the staff leaders of Cru] know that the church is one 
place leaders will always be fed spiritually”—hence the necessity of regular church 
attendance.  But they also understand, according to the same student leader, that “Cru 
won’t always be in our lives” and therefore they require that students regularly attend and 
get involved in a local church congregation.  
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 Later Sunday night nearly 50 staff and student leaders cram into a large recreation 
room in Brown’s basement.  Undoubtedly this community of professional CCC staff, 
students and Cru alumni formed, at least partially, around a vision of reaching every lost 
person on the BGSU campus.  But on Sunday night, it is apparent that this community is 
bound together by something more than a mission statement.  Everyone in that basement 
room has signed a community covenant that states their commitment “to preserve the 
unity of the Spirit” by such things as “walking with God,” “extending grace to one 
another,” working through conflicts, encouraging one another and speaking truth in love 
to one another.63 
 The first person I met on my Sunday night visit was a Cru staff member who 
came from outside the mid-west region to join the BGSU staff team.  “Well, that’s 
interesting,” I remarked, knowing that most CCC staff tend to stay in the region from 
which they graduate.  “So what brought you here to Bowling Green?” I asked sincerely. 
Not sparing words, she smiled and said, “This,” as she motioned to a room filled with 
friends who could all but hide their joy at being together and their affection for one 
another.   
 Our conversation, the opening of cold drinks, the hugging, chatter, smiling, and 
laughter all gave way to a warm welcome by Brown.  After a brief “devotion” (some 
teaching, exhortation and commentary on a biblical text) Brown opened up the floor for a 
“sharing time.”  Several staff and students “shared” stories, interspersed with mirthful 
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 See appendix F,  Our Covenant to One Another: The Student Leadership Community of Cru.  
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commentary, laughter and some clapping of hands, of “lost friends” that had come to 
faith or had taken a significant step toward Christ.  The sharing gave way to some 
personal commentary on Brown’s dreams for the future of Cru at BGSU followed by 
some business items.  Brown and other leaders communicated important information 
about upcoming events and invited anyone who feels led to give input into a decision to 
invite a new student onto the leadership team.  The meeting is closed in prayer and 
Brown reminded the community of leaders to “be sure to take a half-hour with the Lord 
and ask Him to tell you who He wants you to initiate with this week.”  
 The flexibility to be able to initiate each week with whoever comes to mind 
during a time of prayer did not exist in the life of a typical Cru leader prior to the 
paradigm shift of 1996.  In those days the Cru leader’s schedule was set from the 
beginning of the semester.  They filled each day and most nights with Christian meetings 
and standing 1-2 hour individual discipleship appointments with student leaders. 64  The 
ideal “discipleship appointment” included some time for personal connection, ministry 
training, and evangelism.  Evangelism took the form of following up a contact that 
surfaced through one of their evangelistic outreaches, or approaching a stranger randomly 
and trying to read through The Four Spiritual Laws booklet with them.  More typically 
these appointments became “counseling sessions” where, in the words of the one staff 
leader, “students would pull us into their closet to confess their secret sins and struggles.” 
                                                 
 
64
 Meetings included weekly large group “Real Life” meeting open to all students on campus, staff 
meeting, prayer meeting, and small group Bible studies. 
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 In 2000 Brown and other leaders scrapped almost all standing appointments with 
Christians.  In Brown’s words, 
Initially it was a pragmatic decision to rethink discipleship in terms of hours, but 
it became a biblical conviction for me.  I become convinced that what we do 
traditionally in Campus Crusade is not discipleship, it is counseling. 
 
Drawing upon two sources--Finding Common Ground and the New Testament Gospels—
Brown set out to rethink evangelism and discipleship.  “I said, I am going to pretend I 
have never been involved in Campus Crusade.  I am just going to read these two books 
and see where it ends up.”  What Brown noticed was that Jesus, according to the gospels, 
did not hang out one-on-one with his disciples.  “Even when He was rebuking others, it 
was in front of other people.  But He did spend one-on-one time with the lost.  So I 
thought, we’re doing it backwards!  We pair up and gang up on the lost, and we have 
individual coffee shop time with Christians.” 
 Since then, instead of filling their week with standing appointments with 
Christians, Brown and other Cru leaders began spending their time “hanging out” with 
lost people.  Commenting on this difference and the way he now schedules his week, 
Brown says, 
I don’t compare myself to other people, because that’s hard.  I can’t do that 
accurately.  But I can compare myself to myself.  One thing that is different is that 
ministry is a lot more exhilarating, but also a lot more exhausting.  In the old days 
with surveys, contacts, and dorm ministries, when 4:45 p.m. came, I clocked out.  
It was just a pile of contacts.  Now, I have a list of 225 guys on campus who are 
my friends, who are lost.  I have relationships with them.  These are friends; 
there’s no clocking out.  I work more hours.  I am on campus with people more 
often than ever before, because they have become my friends. 
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Evidently one of the most distinguishing characteristics of evangelism at BGSU (in 
comparison to other CCC campus movements) is that staff and student leaders find 
themselves meeting daily with friends rather than confronting strangers that they may 
never see again. 
 But, finding ways to “hang out” during the week and build genuine friendships 
with lost people has not been easy at BGSU.  Brown does it by becoming, in his words, 
“a chameleon.  I enter into their world and blend in.  If I can do that as a 38 year old guy, 
anyone can.”  He and his co-director, Seiffert, as adults have both been inducted into a 
fraternity and sorority respectively as honorary members even though they were not 
fraternity or sorority members as students.  He admits, however, that while “some places 
have responded well to our attempts to immerse…others have taken years.  It is not 
easy.”  Another staff leader, Cory, shares that scheduling her week so that she can see 
and interact with her lost friends has become one of the most difficult evangelistic 
activities of her week.  “It has been hard for me to try to find a place to immerse.  I don’t 
know if it’s harder for staff than students.  In my mind it seems harder because we (staff) 
don’t have those natural connections so we have to make those.”  But even students admit 
to the difficulty of getting close to non-Christians.  Kendra, for example, laments, “It was 
hard during times in which I didn’t have a lot of non-Christian friends.”  Likewise Sid, 
since moving out of the dorms, finds it very difficult to keep a lot of friendships with lost 
people.65 
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 Kendra and Sid interviews respectively. 
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 A critical action taken by the Cru leaders to turn their movement into a culture of 
immersion involved requiring everyone on the leadership team to join, and if possible 
hold a position of leadership within, a non-Christian group on campus.  Since making that 
requirement Cru members have become an integral part of the Greek community, 
involved in gay and lesbian community, the leaders of the biggest student run event of the 
year—‘dance marathon,’ student body president, dorm resident assistants, dorm hall 
directors, fraternity presidents, sorority officers, business fraternity members and more.66 
 Overcoming the cultural distance that prevents many Christians from having 
natural friendships with non-Christians has opened up a constellation of activities each 
week that, at least in the mind of these students, constitute evangelism.  The emphasis on 
immersion rather than invasion and being cultural insiders rather than outsiders inspires 
leaders to conceive of everything they do to get close to, befriend and love lost people as 
evangelism.  In Jill’s words, “I think I evangelize in all I do.”  Similarly John says, 
“Evangelism in its simplest sense (is) sharing Christ however that looks…It takes a lot of 
different forms.”  More specifically, Cory believes evangelism happens “in so many 
ways—through listening, through being silent, through speaking, asking questions, 
sometimes just being the slow and steady presence with people you can show 
Christ…Evangelism is a lifestyle.  We don’t do it in a set amount of time.  It’s not 
something I’ll do in an hour and then go home and be done with it.”67  
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 Brown, interview. 
 
67
 Cory, interview. 
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 Indeed, evangelism at BGSU, despite having a specific definition of intentionally 
engaging in spiritual conversations, occurs in many forms.  Throughout the week 
virtually all the student leaders are intentional about hanging out with their lost friends.  
They make a habit of taking an interest in people’s lives by initiating conversations with 
them and by listening to and just caring for lost people.  Sid, for example, who has 
become an insider with many of the international students on campus, thinks evangelism 
involves “showing that you’re concerned with who they are and how they’re doing, and 
in the midst of that trying to get into deeper, deeper dialogue about what’s important to 
them, what do they value, what does spirituality mean to them.”  Ned, likewise, says,  
I would say evangelism could be as simple as sharing Christ’s love with others.  I 
could be wrong, but I feel like God’s put completely broken people in my life 
who really just need someone to be there and love them even if they have nothing 
to give.  We’re not perfect so a lot of times what we need is a place where we can 
feel accepted and loved and just cared about… I just want somebody to know that 
I care about them first.  I feel like that’s probably what I look for in friendships 
and people.  So that’s what I try to do first of all.     
 
Lisa wishes that CCC staff around the country would stop doing evangelism the ways 
they have been doing it and just “sit down with a lost person and really say like ‘OK, 
what do you think about Christians?  What has been your experience?  What are things 
that seem appealing to you?  What are things that turn you off?’”  She is convinced 
“They would be really surprised by what they hear.”  So for Cru at BGSU, evangelism 
consists of and often begins with getting into the lives of lost people and just listening to 
them and caring for them. 
 Evangelism for Cru students also takes the form of being vulnerable and sharing 
their own sins, struggles and fears with their lost friends.  Cory speaks of letting her lost 
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friends into her fears.  Ned shares how the confession of his own deep wounds—the 
brokenness of his relationship with his father and the failure of his marriage—with a 
community of other men helps create the relational context for the gospel to begin to 
touch and heal the most broken parts of men’s lives.  Jill likewise shares how her 
confession of acquiring a sexually transmitted disease led to many girls in her chapter 
opening up to her and letting her into their lives and listening to her share how Christ 
walked her through this trial. 
 Perhaps the most distinguishing characteristic of the evangelistic practice of Cru 
throughout the week (especially in comparison to other CCC movements) is the way the 
emphasis on befriending and journeying with lost people affects the timeframe for 
evangelistic practice.  To put it simply, Cru’s emphasis on sowing has resulted in slowing 
their practice of evangelism.  Evangelism takes the form of a long sequence of loving acts 
and thoughtful conversations.68  Lisa, for example, relates this story about a sorority sister 
who came to Christ after several months of genuine caring.   
So by the end of the semester she became a believer and it was the neatest thing 
because we were having a conversation about it and she was like—I’ll never 
forget this because it was so beautiful—she was like, “If you had said something 
to me six months ago, or told me that I would have even considered becoming a 
Christian, I would have laughed you out of the room.  But, I mean look, what in 
                                                 
 
68
 Cory put it this way, “ It’s so hard because it is a journey, it’s hard to see the end result. I think 
it starts definitely with a lot of hanging out—we talked about that before—because it’s earning trust. It’s 
inviting them to Cru, to life group, but at the same time, continuing the relationship and having spiritual 
conversations along the way…I think that relationship is a huge factor in this because I know even at life 
group, we very are like, “Here’s a scripture! Let’s look at it together; let’s talk about it. This is what it says, 
what are you going to do with it? Are you going to believe it or are you going to discount it? But it’s your 
choice.” Very clearly saying whether it’s this passage about Christ or the two thieves on the cross, “Which 
are you? Which do you want to be?”  If we push too hard, it’s okay because it’s like “that’s my friend” and 
you’re the only people who truly love, so I’m not, not going to hang out with you. So there’s not that fear 
that I’ve missed it in my one shot.” 
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the world happened?”  But it was the fact that she had all those bad experiences 
with Christians and then all of a sudden here were Christians who were willing to 
listen to her, willing to be her friends regardless of where she was spiritually and 
were willing to walk through with her.  I just feel like, well, that really sold me.  
After that I was like, “Oh my gosh, this is the greatest thing I’ve ever seen!”   
 
Alicia adds,  
So for me, evangelism, is not just busting out The Four Spiritual Laws booklet 
with somebody and saying this is who Jesus is.  And not to discount that.  
Obviously that’s the core of it.  But it is a lifestyle… I’ve found that this idea of 
going out and sharing your faith on the street with strangers generally has a 
negative impact on those people’s lives.  I feel like you’re burning a lot more 
bridges than you’re building when you do that…  So I feel like I spend a lot of 
time building foundations, caring for students.  It isn’t just me meeting with 
students.  It isn’t just me sharing the gospel.  It isn’t even just me sitting there and 
bearing through life with them for months on end.  It’s inviting them into 
relationships with other people and the community that is CRU. 
 
Kendra shares, “I love that Cru gives people a chance to process what it means to be a 
Christian before they jump in.  That way they are more likely to follow through with the 
decision that they make to follow Christ.”  And John adds, “Just loving people, letting 
them know that you care, you’re concerned about their life, and that you’re really into 
it… just loving them and being in their life, making time to hang out with them…and 
making them feel like you want them included” is the most important practice when it 
comes to evangelism. 
 While Cru leaders engage in befriending and loving their lost friends they are also 
constantly initiating gospel-flavored spiritual conversations with them.  Brown works 
hard to make it clear that the content of these conversations must always hinge on where 
the lost person is on their spiritual journey.  He detects an oppressive spirit that hovers 
over most CCC staff (and many CCC students) that contributes to feelings of guilt if they 
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are unable to actually share the whole content of the gospel (which in their case consists 
of the content of The Four Spiritual Laws) with the person with whom they are 
conversing regardless of where that person is at that particular moment.  Making 
evangelism about the lost person and not the evangelist and seeing it as a process and not 
an event (as sowing and not just reaping) chastens that expectation or impulse and 
liberates the Cru leaders from doing evangelism in a way that deep down they detest.  
Instead, Brown validates leaders for sharing their faith in ways they have always wanted 
to share their faith. 
If you free up staff to have conversations with people where they don’t have to 
feel guilty for not sharing the gospel, you’ll unleash a powerful freedom that 
could revolutionize.  That’s why early on I told the staff not to take Four Law 
books on campus so they could experience being with people without always 
feeling guilty.  Evangelism must always be about the lost and not about me. In 
every situation, I need to ask what this person needs right now.  If I make it about 
my self image or obligation, I will sabotage a process.  If I feel like I haven’t 
shared my faith in awhile and I feel guilty, I will not work out my wounds on the 
guy sitting across from me so I can feel better.  Our staff like being with people 
now because they don’t feel guilty.69   
 
Brown holds to a seminal evangelical belief that there is an actual point in time when a 
person comes to faith.  But, by emphasizing and encouraging all the sowing and 
cultivating that leads up to that moment of reaping, Brown and his staff appear to have  
created a culture of evangelists who no longer feel that they have to “close the deal” in 
order to be validated as an evangelist.  They no longer have to “bust out The Four 
Spiritual Laws booklet” or bring a person to a decision about Christ in order to feel as if 
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 Brown, interview. 
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they have been doing evangelism.  In Brown’s words, “We value the process as much as 
the product.”   
 Throughout the week, as they work, play, hang out, study and sip coffee with their 
lost friends, Cru leaders probe them with questions considered appropriate for where the 
person is in their spiritual journey.  Students regularly see Brown and Seiffert relating to 
the lost by engaging them in spiritual conversations.  At their weekly “cross training 
meeting” Brown regularly invites his lost friends to join him up front and allow him to 
interview them.70  This practice not only helps the Christian students better understand 
the thinking and values of non-Christian students with whom they would not otherwise 
associate, but it also enables Brown to model the way he engages people in spiritual 
conversations. 
 In addition to watching Brown model the practice of being a spiritual 
conversationalist, Brown gives his leaders a list of 200 questions that he uses to engage 
his lost friends in spiritual conversations.  Brown’s face lights up during our interview as 
he rattles off a list of his favorite questions:  
What is the most annoying thing about Christianity to you? or, Have you ever met 
a Christian whose message didn’t match their life and what did that do to you?  If 
someone is antagonistic I like to ask them, “Tell me about that Christian friend 
who burned you.” 
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 During one cross training teaching series Brown interviewed Jason (the Treasurer and now 
NEW President of Vision), Gina (the President of BG Veg), Betsy (who was raised in the Crusade world 
and was even involved in Cru ministry as a freshmen, but now rejects the Bible as well as the deity of 
Christ), Chuck (the President of the ACLU as well as being actively involved with other pro-environment 
and social justice groups on campus) and Shane (one of the most outspoken atheists on campus). 
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Other questions that Brown uses include: “If there is one thing you could change about 
Christianity what would it be and why?  If you were to die tonight, how sure are you that 
you would go to heaven?  If one of your friends came to you and said, ‘John how could I 
become a Christian?’ what would you tell him?  When was the last time you cried and 
why?  What is the one thing you wish your father would have said to you but never did?”  
Several student leaders credit Cru for giving them the tools and training to have 
meaningful spiritual conversations with friends.  In Alicia’s words, 
I didn’t even really know how to begin spiritual conversations.  If I had had those 
questions, I would have been able to have spiritual conversations with the people 
that I love and care about the most.  But, I had no idea how to do that and didn’t 
have anyone really modeling it for me.  So, I just feel like I’ve been given great 
tools.  I give those spiritual conversationalist questions to my mentees all the 
time.   
 
By providing this kind of modeling and training for students to be good spiritual 
conversationalists, Seiffert believes she is setting them up to do the kind of evangelism 
that they will more realistically do for the rest of their lives.  “Students like sharing Jesus 
and the gospel.  They just don’t like awkwardly knocking on doors.  They aren’t going to 
do that when they graduate.”   
 Even though Brown and other Cru leaders find it exhilarating to get into the mind 
of a lost person through spiritual conversations, they are equally intentional about using 
these conversations to remove the obstacles and misconceptions that keep lost people 
from understanding the gospel and becoming Christians.  In her many weekly 
conversations with lost people, Seiffert finds herself operating on two fronts—the 
categories of the gospel itself and making sure that lost people understand each of them 
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(which she takes to be summarized in The Four Spiritual Laws booklet) and, secondly, 
discerning where the gospel intersects with the lost person.  When she was a student 
involved in CCC Seiffert was trained to “table” any questions that a person had when she 
was walking that person through the content of The Four Spiritual Laws booklet.  “Now” 
she says, “it is just the opposite.  I am stopping and asking them questions.  And we can 
stop there for a couple of months and talk about it.”  
 Throughout the week The Four Spiritual Laws booklet, is a vital, although 
surreptitious, evangelistic tool that persists within the complex evangelistic matrix of the 
Cru movement.  Some students admit to having never seen The Four Spiritual Laws 
booklet or to being put-off by the stigma of pulling out a tract with a friend.  Seiffert, on 
the other hand, admits to using it regularly, even during her first meeting with a lost 
student, and exhorting her disciples to “get over the awkwardness of using it.”  Even 
though most student leaders avoid actually pulling out The Four Spiritual Laws booklet 
and sharing it with a friend, they have memorized its content and use it regularly as the 
seminal talking points of their ongoing spiritual conversations with lost friends. 71  Some 
leaders bring out the booklet after having several conversations with a lost friends.  Cory 
for example says to her lost friend, “Hey, I know you have all these ideas, but I think this 
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 Cory, for example, shares, “Another thing I learned from Steve that I think is incredibly helpful 
is having the outlines of the four laws in my head and trying to ask questions: Which of the four do they 
believe or not believe? Who is God? Do you think there’s a God? What do you think He’s like? How 
would you describe Him? What do think about sin? What is sin?”   
Both John and Ned also put special emphasis on the importance of having the four spiritual law 
content in mind when doing evangelism. 
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just really clears it up and connects all the dots for you and I think that it makes is really 
clear for you.”  Continuing on she adds,  
And it is great because it brings you to a decision.  ‘So where are you in this 
process?  Do you think you are here?  Is this where you want to be?’  So I feel 
like I use a lot of different things, scripture, four laws, time, conversations about 
spiritual things and non-spiritual things.72  
 
In addition to using it to clarify what they consider to be four central concepts of the 
gospel, Cru leaders also use The Four Spiritual Laws booklet to help bring people to a 
point of decision.  Four of the ten interviewed new converts, in fact, made specific 
reference to The Four Spiritual Laws booklet in the story of their conversion.73 
 One striking peculiarity about evangelistic practice that corresponds to the value 
placed on process and not just product (sowing and not just reaping), is how few in the 
leadership community actually play a “closer role” when it comes to the evangelistic 
process.  Despite journeying with other leaders of the Cru ministry, all but one of the ten 
interviewed converts attributed their final decision to become a Christian to an interaction 
with Brown, Seiffert or one other staff woman on their team.  But, as one of the student 
leaders, Jill, puts it,  
I have not really seen a lot of people make a decision with me.  But you don’t 
have to be ‘a closer’ to be a part of Cru.  I remember them teaching us the 
spiritual life-line—it’s just as significant moving someone from -9 to -8 as -1 to 
0.74 
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 Cory, interview. 
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 Chris, Dan, Lexi, Luke interviews. 
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 Jill, interview. 
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This simple observation reinforces the value that the culture in general and their training 
in particular places on sowing and not just reaping.75   
 In addition to freeing up their schedules so that they can spend time building 
relationships and having spiritual conversations with lost people, Cru staff and student 
leaders have redone their large and small group weekly meetings in order to make them 
lost-centered.  In Brown’s words, “Virtually everything we do now, we do with the lost 
person in mind, everything.”  Throughout the week, the co-ed small group meetings—
Life Groups—occur in fraternity and sorority houses, dormitories, apartments, and the 
union building.  “No formal consensus required” is the guiding principle of these “Bible 
studies.”76   Students are encouraged to see Jesus through their own eyes.  Topical Bible 
studies, which, according to staff member Steve Rix, tend to assume a consensus view of 
Scripture on a particular topic, have been replaced by exegetical studies—reading the 
Bible passage and taking it on its own terms.  Leaders ask basic exegetical questions, 
“What does it say?  What does that mean?  And what does that mean to me?”  Leaders 
make a point of saying, “You may not agree with me, but…”  This is one of the ways the 
Cru leader tries to give voice to the lost person in his or her midst.77 
                                                 
 
75
 Besides the inordinate amount of emphasis that befriending lost people, initiating with lost 
people, loving for and caring for lost people receives in their training, Brown and his staff are very 
intentional about lauding and affirming these kinds of activities during sharing times rather than just 
affirming and lauding stories of people coming to faith.  This seems to be a critical activity behind the 
current evangelistic culture that values sowing and process over reaping and event.   
 
76
 Steve Rix interview. 
 
77
 Brown, interview, “There are things we can do to push people away, but sometimes giving a 
voice to the lost is so helpful, saying “you may not agree with me, but as a Christian here’s what I think.” 
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 Thursday night is the pinnacle event of the Cru leader’s week.  The night begins 
with “Cross Training” at which lost people are welcome, but which tends to draw mostly 
Christian students.  Although most of the training is centered on evangelism, the actual 
word evangelism is hardly ever used.  Brown entitles the main series on evangelism, 
Becoming a Life Giver, and places the majority of the training on “how to relate to people 
and love them,” and “how to engage the culture.”  The series begins by looking at Jesus 
and recognizing that evangelism must begin with a heart of compassion.  An 
accomplished pedagogue, Brown’s training demonstrates a balanced combination of 
moving toward a big picture vision, with a careful attention to detail.  Without making 
any assumptions, Brown dissects the big principles that comprise evangelism (e.g., loving 
people, having fun with people, being a good friend to people, listening to people, and 
responding to people’s answers) down to fine actionable steps.  In Brown’s words, “We 
don’t just say to be people’s friends. We tell them how to do it.”78  As the main cultural 
architect of BGSU Cru, Brown makes regular use of stories, questions, summaries, 
repetition of main ideas and principles, alliteration, assignments, follow-up on 
assignments, class discussions, along with his own charm and charisma, to inspire and 
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 As an example of the specificity of his training, Brown lists several activities that constitute 
loving lost people including: serving them and meeting their needs – tangibly, caring about them – putting 
down your guard and letting your heart feel; going to them, without waiting for them to come to you; 
hanging out in their world and on their turf; making that phone call, setting up that lunch date and stopping 
by their room; doing fun stuff with them, without an agenda; laughing at their jokes; enjoying their quirks 
and celebrating their joys and successes; not imposing the American evangelical norms and traditions upon 
them; diving headfirst into their world of interests – taking risks and trying new things with them; 
encouraging their strengths and unique contributions; telling them how you feel about them and their 
friendship. 
Similarly he trains students how to listen by providing lists of responses he has used such as: I am 
so sorry that happened to you; That must have been horrible, scary, great, awesome;  Tell me more;  Thank 
you for sharing that;  Your honesty makes me respect you even more. 
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equip the community around him to practice evangelism in a manner very different than 
it did in 1999.    
 Following Cross Training is the weekly Cru meeting specifically designed with 
the lost person in mind.  Lisa, who is now on Cru staff, was a student at BGSU in 1999 
when Cru made the transition.  She remembers initially being very disappointed about 
making the lost person the new client of the large group meeting.79  But after the initial 
shock, Lisa got on board with the new commitment to designing a campus ministry that 
caters to lost people.  She remembers thinking,  
Well, if we are going to do this, we need to make our weekly meeting a place 
where a lost person can come where it’s not awkward for them.  If we want to 
reach the lost and really be about the lost, we need to make our real life meeting, 
as it was called at the time, a place where they are actually going to feel like, ‘Hey 
this is for me and I belong here.’  I would feel uncomfortable going to a Muslim 
church…because it’s not for me.  So I would go and observe and be interested, 
but there’s just something funny about bringing people to a meeting where people 
are singing worship and raising their hands and stuff like that, which in a 
Christian stetting is totally appropriate, but for a lost person it is just weird.  It just 
is.  It is weird and awkward and overwhelming, and there’s no concept of, ‘This is 
the God of the universe and he’s worthy of my worship.’ They don’t get that.  
Instead they are like, ‘What are these people doing?  Ahh!  I don’t know what I 
think of this!  I’m very uncomfortable!’ 
 
 The new “lost-centered” Cru meeting begins with the practice that has become 
ubiquitous to Cru culture—welcoming the stranger in their midst.   Leaders do not leave 
without making sure they have met every new person that is at the meeting.  In Brown’s 
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 Lisa, interview.  “I remember being like, ‘What?  This isn’t going to be about me?’  I remember 
being like ‘You can’t take praise and worship away!  It makes me feel good and I love it!’  I remember 
feeling very selfish about it because I had just become accustomed to this.  This was the place where I 
came, and I got to feel good about myself, and I got to hear teaching that was for me and worship that was 
for me, and got to play with my friends.  Looking back at that now it is like, ‘Oh my gosh!  I can’t believe I 
thought like that.’  This ministry isn’t supposed to be about catering to believers who want to live in their 
Christian bubble.  It should be about reaching the lost, so whatever it takes.”   
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words, “I see people come because, while it is sharp, it’s warm.  People can’t believe how 
friendly it is.  Again, as the director of the counseling center said, ‘When I have people 
who are lonely or depressed, I send them to CRU, because I know they will be loved on 
and cared for.”’  According to Jay, a new student who visited Cru, “This is the only place 
on campus where people remember my name.”   
 After 20-30 minutes of welcoming and greeting, the 300 students make their way 
from a large foyer area into the large auditorium room.  The meeting kicks off with a sort 
of stand up comedy routine by the emcee followed by a mirthful reproduction of popular 
television game-show at which one of three students from the crowd actually walks away 
with a $200 cash prize.  Following the game the emcee introduces the main speaker.  The 
topic of the talk varies from week to week.  This year’s Cru talks include “Contemporary 
Social Issues,” “Changing the World,” “Sex,” “God,” and “Things to Know before 
Turning 21.” 80  One of the most popular Cru topics, “Black Box Night,” is emblematic of 
how Cru makes the lost person feel like this meeting is for them.  The Cru website 
describes “Black Box night” this way. 
And this Thursday, if you stop by Cru, you'll experience something you may have 
never seen before!  For the past three weeks, the infamous Cru BIG Black 
Box has been filled with Confessions -- those real and raw real-life self-
revelations that will be read upfront, unedited at Cru.  Totally anonymous.  
Completely safe.  And very interesting, we're sure.  Join Cru Advisor Michael 
                                                 
 
80
 To be more specific, this year’s weekly meeting talk topics include: a three week series on 
“God” (The God We Create, The God in Us, The God Who Is), a six week series on “Changing Your 
World” (Poverty and Hunger, Human Trafficking, Women’s Rights and  Racism, The Environment, and 
HIV/AIDS), a three week series on “Maximum Sex” (Our Greatest Desire, Our Greatest Heartbreak, Our 
Greatest Pleasure) and some miscellaneous topics (21 Things to Know Before You Turn 21, I’m Stressed 
Out: Money and Decisions and Dealing with Pain, Suffering and Grief, Black Box Night: New Year’s 
Resolutions). 
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Brown, as he reads the striking and honest confessions of BGSU university 
students -- as well as explores what silent shame does to our souls and why we 
keep secrets from one another!  Is there something you have never told another 
soul, but would like to have read at Cru?  It's still not too late!  For the first 5 
minutes of Cru, the BIG Block Box will still be accepting students' confessions.  
So grab a scrap piece of paper right this moment, do a little soul-searching and 
share something of the real you, and anonymously slip it into the pad-locked box 
before the meeting begins! 
 
While the talks rarely quote and only occasionally reference the Bible, the topics tend to 
“open people up by exposing needs,” which sets the stage for the post-meeting 
conversations.  In Jill’s words “The important thing about Cru is the conversations you 
have before and after.  The point is to have a place to bring people where you can share 
Christ.  It also gives you something to talk about with the nonbelievers that come.”  Few 
students seem to be in any rush to leave as the meeting ends and the mingling begins.  
Staff and student leaders “work the room” meeting and welcoming new people and 
striking up conversations related to the talk.   
 The big event of the week comes to an end, but the night is not yet over for the 
leaders of the Cru community.  Several staff and volunteers informally gather at Seiffert’s 
house over some drinks and snacks with no other agenda than just enjoying each other’s 
company.  Whatever may be said about Cru evangelism, to be initiated into Christianity 
through this evangelistic movement is to be initiated into a community that loves being 
together. 
 
Evangelistic Activity from the Perspective of Evangelized 
 
 Thus far, this description of the evangelistic activities that occur in the week of a 
BGSU Cru student and the theological beliefs, values, ideals embedded within them has 
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been based mostly upon interviews with nine practitioners of evangelism, hundreds of 
pages of ministry materials and personal field notes as a participant observer.   But, an 
additional lens through which the evangelistic practice of BGSU can be observed and 
described is that which comes from the personal stories of 16 evangelized students who 
were the recipients of Cru’s evangelistic practice.81  Alex serves as a prototypical 
example of just such a student.  He, in fact, received one of those Monday morning phone 
calls that came after Brown had prayed and asked God who he should initiate with that 
week.  Ironically, Alex’s personal struggles had climaxed the night before.  Picking up 
his story at this point Alex shares, 
I hadn’t talked to anyone about this, but the next morning while going to work at 
about 8 am, I get a call from Michael Brown.  I had talked to him one time, and 
given him my phone number only that one time, probably a month prior.  He said 
God had said something to him and he felt the need to talk to me this morning.  It 
was really crazy, because no one knew about this except my girlfriend. 
 
Brown proceeded to meet with Alex and a few weeks later, Alex recalls, “Michael invited 
me to church to hang out and just talk with him for awhile. After about a two and a half 
hour talk in that room, I accepted Christ. May 11th.”  Alex’s testimony is emblematic of 
several themes that emerged in the interviews with the recipient of Cru’s evangelistic 
practice.  
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 All together I interviewed sixteen people who were the recipients of the evangelistic practice of 
Cru at BGSU.  Two of the sixteen (Sid & Jill) were Christians prior to their exposure to Cru and attribute 
their recommitment to Christ to the Cru ministry.  Six of the sixteen (Travis, Chris, Lori, Dan, Lynn & 
Ken) are involved in Cru, but at the time of the interview were not yet Christians—although, according to 
Brown, two of them (Lynn & Ken) became Christians the week after their interview.  The remaining eight 
(Andrea, Alex, Mary, Jeff, Lexi, Marty, Luke, Ned) became Christians through the evangelistic practice of 
Cru at BGSU.   
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 When asked to talk about his experience with Cru and what Cru leaders did that 
had the greatest influence on his life, Alex’s response (and the responses of 15 additional 
interviewees’) clustered around three general factors: the relational factor, the relevance 
factor, and the informational factor.   
 Beginning first with the relational factor, Alex and virtually every interviewee 
made reference to the high value that Cru evangelists place on authentic relationships.  
Lynn, for example, put it like this, “I really feel like she (referring to a Cru evangelist) 
really cares.” Likewise, Mary said, “They just care, and that made a huge impact. Just 
having this community that cares about you is nothing I have experienced in any faith. 
They don’t just say they do, they actually do.” Luke may have summarized it best when 
he said, 
The relationship I would say is the absolute most crucial thing that I had with 
Michael that allowed that (referring to spiritual conversations) to take place – I 
felt like he cared about me – I felt like he loved me. I may not have called it that 
at the time, but there was the definite sense of it, so that when he brought those 
things up it wasn’t awkward.  It was sort of like a flag went off in my head when 
he did bring them up, but obviously I didn’t get up and walk away or I wouldn’t 
be here. 
 
 A combination of several specific activities constituted this “relational factor.”  
For example, many evangelized students commented on the welcoming nature and 
friendliness of the community in general and/or Cru evangelists in particular.  Five 
evangelized students noted the importance of being consistently invited to events by Cru 
leader when they recounted their story of being initiated into Christian faith.  Several 
interviewees made reference to the authenticity of Cru evangelists and the safe zone they 
created around them (during individual appointments, weekly meetings, small groups and 
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retreats) that made it possible for them to be real, honest and open about their beliefs and 
behaviors without feeling judged or coerced.  They emphasized the fact that Cru 
evangelists were not pushy, impatient or imposing about their religion toward them. 
 The second factor, “the relevance factor,” also came out in several ways in several 
interviews.  In general interviewees revealed that Cru has a knack for provoking students’ 
spiritual and religious curiosity and raising questions that result in spiritual conversations.  
Mary put it this way,  
CRU on Thursday is just weird, I guess, how in such little time they can bring up 
an issue that involves everyday life and God as well.  I think it’s cool that they 
can get people from all different backgrounds, and they don’t scare them away 
with it.  They briefly touch it enough that if you really like it, you’ll do more.  
And if you don’t, you’ll still come back, because it wasn’t that deep.  And I think 
that’s a good thing that goes on there, because they can’t really lose people.  
You’re either curious to know more, and that’s where you’re going to start 
building those friendships and going on coffee dates with staff to talk about life 
and share things or meet a new friend and share something with them, or you’ll 
just go for the pure enjoyment of something funny for the first 20 minutes and 
then something that makes you think, but you don’t have to think too much about 
it if you don’t want to. 
 
 One of the most profound ways that Cru evangelists “relate to” or “connect with” 
evangelized students is through a combination of virtuous living and admissions of moral 
struggle.  Three interviewees made specific reference to the magnetic attractiveness of 
the character and morality of Cru evangelists that first caught their attention and had such 
a significant influence upon them.  And yet even more students commented on the 
evangelists’ admissions of moral failures and struggles that made such a deep impression 
upon them and contributed to their conversion to Christianity.  Luke, for example, put it 
like this.  
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To see that, that men aren’t fake, that men have real problems, that all these 
problems I’ve had in my life of, like,… masturbation, I never knew that was a sin, 
and when finally guys started talking about it, I was like, OK, this is weird, yet I 
have this problem, but these guys were open and willing to talk about it, and 
that’s what started to stir my heart, like these guys are real guys, these guys aren’t 
fake guys who are trying to act like they’re manly.82 
 
Similarly, for Lynn the relevance factor of Cru evangelistic practice derived not only 
from addressing relevant issues, but addressing them in such an authentic way—with 
confessions of personal struggles with those issues.  
I really feel that I can relate to them…they really make connections with the 
audience…they are real with us on stage.  They tell us things they may feel 
uncomfortable talking about but they do it because they want us to know that we 
are not the only ones going through issues and that even the ‘best of the best’ 
Christians face troubles and come up to moral situations and ask, ‘Which path 
should I take?’ So being able to relate and all that kind of stuff is really helpful.   
 
 The relevance factor, for at least four of the students, rested primarily upon the 
ability of Cru leaders to meet them and minister to them when they encountered a crisis.  
For example, when a fraternity president was killed in an automobile accident, Brown 
literally moved into the house for a week and spent time around the clock crying, 
counseling, bringing food, whatever it took to be the comforting presence they needed.  
Likewise, it was a Cru leader that initiated with and helped Lynn process the death of her 
grandfather.  
 A third factor that featured prominently in the stories of students exposed to the 
evangelistic practice of Cru is “the informational factor.”  Cru leaders succeeded in 
overcoming religious stereotypes and conceptions of Christianity not only by the way  
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 Luke, interview. 
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they interfaced with interviewees, but by the information they communicated.  
Evangelized students made specific reference to the way Cru leaders helped them 
understand the concept of grace,83 the notion of experiencing a personal relationship with 
God,84 the importance of making a personal decision to commit one’s life to Christ,85 
and, as already mentioned, nearly all of those students that became Christians made 
mention of the four spiritual law booklet in clarifying this information.86 
 
Results of Evangelistic Practice at BGSU 
 
 This description of BGSU evangelism concludes by detailing some outcomes of 
this practice on the lives of evangelized students.  Conversation with each interviewee 
who became a Christian through the evangelistic practice of Cru began with the 
invitation, “Tell me the story of your spiritual journey,” followed by the question, “So 
what has changed in your life?”  Responses clustered around six themes: relational and 
social changes, internal changes of emotion and desire, changes in moral behavior, 
changes of beliefs, acquisition of new capacities and new habits. 
 Changes in the social and relational dimension of life emerged as the most 
common theme in the stories of students exposed to the evangelistic practice of Cru.  
Lexi, for example, shared how becoming a Christian transformed her relationship with 
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 Sid interview.   
 
84
 Lexi interview.  
 
85
 Luke interview  
 
86
 Jeff, Lexi, Ned and Luke interview. 
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people in general as she began internalizing God’s grace and forgiveness and extending it 
to others.  In Luke’s words, becoming a Christian through Cru resulted in “more intimate 
relationships with others,” a “desire for wholesome company, and an experience of 
friendships built on authenticity and transparency. 87   Other students spoke about their 
experiences of more loving and affectionate relationships,88 about a transformed 
relationship with a girlfriend,89 about better relationships with parents,90 about deeper 
conversations with others,91 about becoming more outgoing,92 about experiencing a first 
real friendship with a man.93 
 Another theme that emerged from the interviews was a deepened experience of 
certain emotions and a transformation of certain desires.  Alex, for example, said,  
I’m lot happier now.  I suffered from depression and had to take medication for it.  
I had just gotten on meds about a month before I became a Christian, but once I 
became a Christian, I didn’t need (the meds) anymore.  Every day was brighter 
and sunnier than the day before.  I’m in so much of a better mood than I was 
before.  I was always angry and frustrated over something, something stupid 
maybe.  Now, it can be a huge deal, and it’s no problem.94  
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 Marty interview 
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 Chris interview  
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 Alex interview. 
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 Andrea interview.  
 
92
 Alex interview 
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 Ned, interview.   
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 Alex, interview. 
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Alex shared enthusiastically, “I just have a deeper heart and I feel like my passions are 
escalating… Everyone has their different passions and stuff and I feel like mine have 
been escalated.  The Lord just lit me on fire for things.”  Mary added thoughtfully, “I felt 
different.  I was so much more happy and I felt more connected with God.”  Luke 
commented on how the fear of death and feelings of anger he lived with before becoming 
a Christian had given way to feelings of security and peace.  He spoke of experiencing a 
desire for purity and the loss of desire for drinking.  Ned, who struggled with same sex 
attraction, shared how that attraction began losing its intensity. 
 All but one of the students commented on changes in their behavior in general or 
their moral behavior in particular.  Five of the eight students spoke about changes in their 
sexual behavior—that they stopped having sex with their boyfriend or girlfriend, stopped 
masturbating and/or stopped looking at pornography.  Students spoke of other behaviors 
that they stopped like smoking, drinking, swearing, lying, or illegal downloading.  One 
said he no longer got in trouble because he stopped doing what he knew was wrong.  He 
added that he no longer lost his temper the way he once did.  Another talked about 
curtailing her spending habits.   
 All but one student commented on changes in their beliefs that accompanied their 
conversion to Christianity.  Most comments clustered around acquiring a different 
conception of God as “personal,” “relational,” “unconditional lover,” or the new center-
piece or “Lord” of their lives.  Many commented on gaining a new conception of their 
own lives.  For example, Lexi spoke of transitioning from “being self-reliant, 
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independent and proud, to being God-reliant.”  Jory spoke about having a greater 
knowledge of God that resulted in a heightened awareness of his own sin.   
 These differing views of God and of self corresponded to different views of 
others.  For example Marty said, “I see women differently. I see them as God’s 
daughters. And I do my best to just look at them and be like, that is God’s body in a way, 
that’s God’s daughter and she needs to be treated with every bit of respect.”  Mary put it 
this way, “I care more about other people’s lives because I value mine more.”95   
 A few students commented on their experience of new capacities to serve others.  
For example, Alex spoke of a new ability to reach out to people that she would not reach 
out to before she became a Christian.96  Luke spoke of experiencing a compassion for the 
world, particularly the destitute, as well as a new experience of courage to stand for truth 
and for what is right.97  Mary and Marty spoke of an experience of a spiritual gift of 
counsel and discernment respectively.98 
 And finally, student responses to what changed in their lives revealed that 
initiation into a local church consistently accompanied their initiation into the Cru 
culture.99  This initiation into the local church, however, consisted of little more than 
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 This themes also came out strongly in Marty and Chris interviews.  
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 Andrea, interview.   
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 Luke, interview.   
 
98
 Mary and Marty interview.  
 
99
 See Alex, Mary, Lexi, Lori, Marty, Luke, and Chris. 
  
269 
 
regular Sunday morning attendance.100  As Sid put it, “I think it’s really difficult for 
college students to get really deeply plugged into both Cru and church. . . I think the 
tendency for students . . . is to be super involved with Cru and marginally involved with 
church.”  Nevertheless it is notable that virtually every student that became a Christian 
through Cru and four of the six non-Christian students involved in Cru testified to their 
habit of weekly church attendance as either a vital or at least a complimentary part of 
their Cru experience.  In addition to the new habit of church attendance, several students 
spoke about acquiring the new habits of Bible reading and prayer.101  
 
Summary of BGSU Evangelism Practice 
 
 In sum, the evangelistic practice of Cru is now motivated and scripted by a 
distinct set of theological beliefs, commitments, values and exemplars that have 
significantly altered the way evangelism is practiced and the results it is having at BGSU.  
The chief inspiration for and exemplar of evangelistic practice within the Cru culture is 
Jesus Christ and the primary source of stories that inspire evangelistic practice are those 
about his relentless love for and pursuit of lost and sinful people.  As understood by 
Campus Crusade at BGSU, God’s love and pursuit of lost people provides grounds for 
making the lost person and his or her community, rather than the individual evangelist or 
the community of the evangelist, the primary focus of the evangelist’s concern.  In 
contrast to the contemporary evangelical proclivity to engage the non-Christian person 
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 A few student leaders serve as greeters for the morning worship service or as musicians who 
help lead the congregation in singing worship songs. 
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 Mary and Marty interview.  
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and world in a manner that is unnatural, offensive and invasive, the Cru leaders, 
particularly Brown and Seiffert, are providing the Cru community a model of becoming 
cultural insiders whose incarnational presence enables them to practice evangelism by 
having normal, disarming, and ongoing spiritual conversations with friends.   
These friends, who have been the recipients of their evangelistic practices, laud 
the relational capital that Cru leaders invest in them through practices of inviting, 
welcoming, listening, and just being present.  Evangelism is still understood to require 
initiative, intentionality, and courage to raise the subject of the gospel at the appropriate 
time.  But, this initiative puts a premium on sowing over reaping, journeying with people 
over confronting them, listening over speaking, and translating and contextualizing over 
proclaiming and presenting the gospel.  Cru conceives of itself as an evangelistic arm of 
the church—one that corporately embodies a diversity of spiritual gifts and the 
welcoming nature of God’s posture toward lost people.  But, they do not conceive of 
themselves as the fully orbed reality of the body of Christ into which all lost people must 
be ultimately be initiated in order for them to grow toward maturity.  As a result they 
have cultivated a synergistic relationship with local church bodies that has resulted in lost 
students at least attending the church services of local congregations as a natural and 
necessary step on their spiritual journey toward Christ with the Cru leaders at BGSU. 
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The Evangelistic Practice of Campus Crusade for Christ  
at Washington State University 
 
 
Revival of the Old Paradigm of CCC Evangelism. . . with a Twist 
 
During the same year that Bowling Green Statue University (BGSU) Campus 
Crusade for Christ (CCC) implemented broad sweeping changes in its evangelistic 
philosophy and strategy (1999), the CCC staff and students of Washington State 
University (WSU) were in the midst of their own transformation.  Unlike BGSU, 
however, the changes at WSU involved, at least initially, the revival, not the rejection, of 
historic CCC evangelistic practice.  The following description of evangelistic practice 
parallels the previous chapter by concentrating, first, on the theological beliefs that 
provide legitimation and authority for evangelistic activity at WSU.  The key words, 
concepts, values, narratives and commitments that constitute these theological beliefs 
unfold in the first section of this chapter that retells the 15 year story of WSU CCC 
moving from a fairly typical CCC campus ministry to a conglomeration of multiple, 
contextualized evangelistic movements.  This narrative is followed by a more detailed 
description of the actual evangelistic activities enacted by those within these “spiritual 
movements.”  These activities are described first from the perspective of evangelists and 
second from the perspective of the evangelized.  And finally this description concludes 
by detailing the outcomes of this practice in the lives of those who have been the 
recipients of this particular evangelistic praxis. 
 
Theological Beliefs, Values, Narratives and Commitments 
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At the heart of the recent transformation of evangelistic practice of WSU is a 
seasoned leader whose conversion to Christianity occurred through a form of evangelism 
that closely resembles traditional CCC evangelism.  Tom Simpson became a Christian his 
freshman year of college.  The person he credits for “leading him to Christ” became a 
Christian only five months earlier through Evangelism Explosion—an evangelistic 
training program for churches designed by Dr. James Kennedy.102  Simpson’s friend 
began by asking the question, “If God were to ask you, ‘Why should I let you into my 
heaven?’ what would you say?”  He proceeded to share a simple memorized message, 
very similar to the Four Spiritual Laws, that concluded with a suggested prayer to invite 
Jesus into his life and “accept his free gift of eternal life”: 
Lord Jesus Christ, I know I am a sinner and do not deserve eternal life. But I 
believe You died and rose from the grave to purchase a place in heaven for me.  
Lord Jesus, come into my life: take control of my life; forgive my sins and save 
me.  I repent of my sins and now place my trust in You for my salvation.  I accept 
the free gift of eternal life.103   
 
Reflecting on that conversation, Simpson says, 
When I heard him share it with me the lights just went on and I knew that was 
what I needed because I wanted a relationship with God.  No one had told me 
how I could come into that relationship.  He imparted information to me.  I asked 
him a bunch of questions for two hours and at the end of the time I asked what I 
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 James D. Kennedy, Equipping Churches for Friendship, Evangelism, Discipleship and Healthy 
Growth (Wheaton, Ill.: Tyndale House Publishers, 1996). 
 
103
 Ibid., Evangelism Explosion tract.  This tract explains that even though God is loving and wants 
to bring people to heaven, God is also just and must punish sin.  God solved this problem in the person of 
Jesus Christ who lived a sinless life and then paid the penalty for sin by dying on the cross.  By also rising 
from the dead Jesus purchased a place for in heaven for all those accept this free gift by putting their faith 
in Christ alone rather than in what they can do to earn God’s favor.  To receive this gift by faith requires 
receiving Jesus Christ as savior and lord.  This can be done through praying a suggested prayer at the end 
of the booklet. 
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needed to do.  He said, “You can just settle this now.  You have to make a 
decision. You either have to trust Christ or not.” 
 
Simpson, who that night prayed that prayer, admits that this experience of coming 
to faith, in particular this understanding of the gospel and this method of evangelism, 
continues to influence the way that he understands the gospel and practices evangelism 
today.  In his words, “Since that did work for me, I assume that it will work for other 
people as well.”  Consequently, Simpson has given the past 25 years of his professional 
life to spreading this understanding of the gospel that changed his life through a form of 
evangelism nearly identical to Evangelism Explosion and the classic CCC evangelistic 
practice. 
Several of the most significant theological beliefs embedded within the 
evangelistic practice of WSU CCC cluster around a particular understanding of the 
gospel common to both CCC and Evangelism Explosion.  Simpson and the Cru leaders 
understand the gospel to be a proclaimed message of eternal salvation from sin and 
spiritual and physical death made possible by the death and resurrection of Christ which 
must be believed and received by individuals in order for them to be reconciled to and 
established in a personal relationship with God.104  A few phrases within this definition 
require greater explication.  First, WSU evangelists understand the gospel to be a 
proclaimed message or story that can be captured in a set of propositions that must be 
heard and believed by individuals in order for them to be “saved.”  Second, WSU 
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 This definition is a summary of the themes and phrases that came from the response of nine 
interviewed WSU Cru evangelists to the question, “What is the gospel?” 
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evangelists consistently frame the gospel message within the language of eternal life and 
personal relationship with God.105  Third, the gift of eternal life and the experience of a 
personal relationship with God are made possible by Jesus’ death and resurrection.106  
Fourth, in order to make effectual what Jesus made possible and have Christ take up 
residence within them, individual sinners must make a decision.  Individuals must decide 
whether they will continue to trust in themselves or whether they will place their trust in 
Christ by confessing their sin and inviting him to come into their lives, forgive their sin 
and make them the kind of people God created them to be.  Fifth, the salvation that the 
gospel brings is a salvation understood particularly in the form of justification for the 
individual that occurs at the point of a personal decision to repent and believe.107 
What is noticeably absent from the WSU evangelists’ understanding of the gospel 
is any mention of “the kingdom of God.”  Despite the frequent use of “the kingdom of 
God language” in Jesus evangelistic ministry as recorded in the New Testament, this 
terminology does not exist within “Cru” (the name of CCC at WSU) culture.  When 
pressed on how, if at all, “the kingdom of God” features into evangelistic practice, 
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 When asked, “Into what do you see you yourself initiating people when you do evangelism?” 
virtually all evangelists made reference to “a personal relationship with God” and several mention eternal 
life. 
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 So, for example, when “making the issue clear” (by which Cru evangelists mean clarifying 
what they consider to be the essence of the gospel), Cru evangelists stress that there are only two kinds of 
people in the world: those who are without Christ and therefore trusting in their own righteousness to 
determine their standing (and ultimately their eternal destiny) before God, and those who have Christ 
within them and stand before God on the basis of Jesus’ righteousness which ultimately insures them of 
eternal life.   
 
107
 “Justification” is understood to refer to a new standing in relation to God consisting of moving 
from the status of a condemned sinner to being completely forgiven. 
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Simpson responded that it is “introducing them into a personal relationship with Jesus” 
that “transforms people to love and trust God more, which enables them to learn about 
the king and life in his family.”  Simpson believes that putting the politics and economics 
and practices of the kingdom of God “upfront” minimizes the transforming power  of 
God’s unconditional saving work of redemption in Christ and “front-end loads” the 
gospel in a manner that can undermine the integrity of the gospel.108   
Simpson and his army of Cru evangelists unanimously believe that this 
personalized gospel, with its promise of eternal life, is by itself transformational.  Nearly 
all of the interviewed evangelists made reference to their strongly held belief that the 
gospel that they shared with others radically changed their own lives for the better and 
this personal transformation compelled them to share this gospel with others.  The Cru 
evangelists’ comments include statements like these: 
I think I was pretty quick to start wanting to tell other people about it because I 
just felt like it was this dramatic change (in my own life). 
 
I know Jesus transforms lives, he transformed mine. 
 
I know what it felt like to not have peace because I was apart from Jesus.  I know 
that that peace and that security in a relationship with Christ is available to others 
too.  That’s really motivating to me. 
 
It wasn’t hard for me to believe when they said God wants to rescue you from 
separation with him and from hell because I feel like he rescued me from my 
situation (which she described as her own hell on earth). 
 
Cru evangelists consistently refer to evangelism as “sharing their faith” and 
understand evangelism to consist of the practice of communicating, proclaiming or 
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explaining this life-changing gospel to others.  When it comes to sharing this message of 
eternal life and reconciliation with God, the Cru evangelists unanimously agree that the 
Four Spiritual Laws booklet is a concise summary of the gospel and an effective tool for 
“making the issue clear.”  Simpson refers to himself as a “foundational principlist” who 
keeps things simple and places a premium on methods and tools that are “highly 
transferable”—i.e., that can be quickly learned and used by others and result in rapid 
reproduction of trained evangelists.  He and other Cru leaders defend the Four Spiritual 
Laws booklet on these grounds—it is simple and easily transferable.  Mandy, for 
example, shared a story of the utility of the Four Spiritual Laws booklet when it comes to 
its transferability.  One night she received a call from a student she had two days earlier 
“led to Christ” using the Four Spiritual Laws booklet.  The student told her that her 
roommate was interested and wanted to meet with Mandy and hear about how she could 
become a Christian.  Mandy, who could not meet for a couple days, encouraged the 
student to just read through the booklet with her friend and ask her the questions in it.  
She did, and her friend, likewise, “received Christ” by praying the prayer at the end of the 
booklet.109  A few days later that student led her sister to Christ and a few days after that 
her sister led her boyfriend to Christ with the use of the Four Spiritual Laws.  Simpson 
insists that “in order to get people over the obstacles that keep them from sharing their 
faith” you have to put a premium on simplicity, and the Four Spiritual Laws booklet does 
just that. 
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If the first set of theological beliefs embedded within the evangelistic practice of 
WSU Cru cluster around a particular understanding of the gospel, then the second set of 
theological beliefs clusters around the notion of what it means to be “evangelistic with 
the gospel.”  When Simpson says, “We are called to be evangelistic with the gospel”110 
he means that all Christians are called to go and “take the initiative to share Christ in the 
power of the Holy Spirit and leave the results to God.”  As one of the staff leaders said 
during an interview with the entire staff team, “We reject the lie that if you love someone 
you will leave them alone.”  Being entrusted with the gospel is, for a WSU student like 
Emily, akin to having the cure for AIDS.  “It would be inconceivable to have that cure 
and to think you were doing people a favor by leaving them alone.”  To the contrary, 
Emily and all nine of the interviewed Cru leaders believe that the sharing of this message 
is the most loving thing they can do for someone else. 
Another “lie” that the WSU Cru evangelists reject with respect to being 
evangelistic with the gospel is the notion that “non-Christians will come to (the Christian) 
to be evangelized.”  Rather, they believe that the Christian has an obligation to go to the 
world with the gospel message.111  Emily, for example, thinks that the typical non-
Christian will rarely, if ever, inquire about a Christian’s faith, even if the Christian 
provides a very distinct and attractive witness.  Rather, the non-Christian will tend to 
attribute the Christian’s distinctiveness to their efforts to live a good and moral life.  For 
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this reason, according to Emily, she must be very intentional about sharing her faith so 
that “when they observe my life and how I act and treat people, they won't just think I am 
nice or something, but they will remember what I talked to them about and hopefully my 
actions will add credibility to the message I shared about Christ.”  Cru leaders generally 
believe that many people are ready and eager to hear and to respond to the gospel 
message if only Christians will go to them and share it with them. 
Being “evangelistic with the gospel,” however, has not always been the case at 
WSU.  In1993, when he arrived at WSU as the new director of Cru, Simpson noticed that 
not many of the staff and students “shared their faith”—at least not in the classic CCC 
manner.  The ministry he inherited in the early 1990’s consisted of 100-150 students.  
Each year they typically saw around 25 students “receive Christ”—by which they mean 
that these students expressed saving faith by praying the prayer at the end of the Four 
Spiritual Laws booklet to invite Jesus into their lives.  These decisions typically occurred 
through personal evangelism of the full-time CCC staff as they followed up on spiritual 
interest questionnaires that students filled out on their way to the dorm cafeteria.  They 
typically had 5-10 students go on one of their CCC summer mission projects, 20-40 
attended their major annual student conference, and none of their student leaders were 
joining the staff of CCC after graduation.   
Weary of the excuses that students and staff gave for not sharing their faith in the 
classic Crusade sort of way, Simpson began approaching random students across campus 
and asking them if he could share with them a simple booklet that explained how a 
person could have a relationship with God (i.e., the Four Spiritual Laws booklet).  
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Students and staff began noticing Tom having these conversations and asked him about 
them.  He responded by simply inviting them to join him.  As they did, they began to 
appreciate how open people were to hearing this message and having this conversation.  
Simpson, who has shared his faith in this manner for 25 years, insists that, regardless of 
where he has gone in the world or the age group to whom he talks, the responses he gets 
from people follows the same “bell curve response that the apostle Paul experienced in 
Acts chapter 17: some who scorn the message, some who believe and the vast majority 
who say they will talk to you more about this.” 
Over the next five years, as more and more staff and students began sharing their 
faith this way, the Cru leadership grew to believe that they could approach and share the 
gospel with a total stranger in a way that was non-offensive and generally positive.  
Seeing people’s responsiveness—that they wanted to hear this message and generally 
considered it good news—began to change the culture of the WSU Cru ministry.  By 
1997, they had become a community of people that believed, as their leader did, that the 
message of the gospel was powerful, by which they meant that people responded well to 
hearing it and that this message was too important and potentially life-changing to be 
kept to themselves—it had to be shared with others.    
The next major transformation of evangelistic practice at WSU occurred in 1997 
when thirty students took a cross country trip to Florida during spring break.  Prior to that 
trip, according to Simpson, their students “didn’t really like each other very well.  There 
wasn’t really a good community between them.”  Their attempts to facilitate that 
community repeatedly failed.  But after a week of “sharing their faith on the beach with 
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drunken college students” they not only came back to campus with greater confidence in 
their ability to make the issue of the gospel clear through the use of the Four Spiritual 
Laws booklet, but they came back with a vision of “reaching the campus for Christ.”112  
The community that they tried in vain to create around social events, formed instead 
around an evangelistic vision of sharing the gospel with every student at WSU. 
Something else changed during that trip to Florida.  Students returned to campus 
convinced that that fruitful evangelistic ministry was ultimately dependent upon God and 
therefore had to be founded on regular, consistent, and earnest intercessory prayer.  
“(After returning from Florida) we started to see an increase in people wanting to pray for 
the campus,” said Simpson.  Staff and students began meeting at 7:00 a.m. at least once a 
week to pray for their campus, classmates, dorms, sororities and athletic teams.  
Additionally, praying before going out “witnessing” became a norm among the staff and 
students. 
Then, in the year 2000, came what may be the most radical change in the practice 
of evangelism at WSU.  Throughout the 1990’s a growing number of staff and students 
had become convinced that the message contained in the Four Spiritual Laws booklet 
was a message that people wanted to hear.  Each week their confidence in their own 
ability to communicate this message grew as a result of more and more experiences of 
sharing it.  They were increasingly bound together in prayer and their efforts to give 
every person on their campus an opportunity to hear that message.  But, they began to 
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face the fact that the way they were doing it—approaching strangers, engaging them in a 
spiritual conversation and sharing the Four Spiritual Laws booklet with them—“was not 
very strategic.”113  There was, according to Simpson, “not a lot of lasting fruit.  Not even 
a lot of decisions for Christ necessarily…and fewer still receiving Christ were still around 
and involved with us if you tracked them over the next few years.”  One staff member 
who had “led several people to Christ” the year before began asking himself, “How come 
none of the people I led to Christ last year are still involved?”114  Thus, the biggest 
turning point for the WSU Cru movement occurred in 2000 school year when something 
they had begun praying for became a reality. 
Prior to 2000, the upperclassmen at WSU (within the Cru ministry in particular, 
but with all students at WSU in general) typically moved out of the dorms into off-
campus housing—away from the freshmen.  But, in their desire to try to reach each 
freshman at WSU, these upperclassmen teamed up with other upperclassmen to try, as 
outsiders (i.e., non dorm residents) to give each first year student within a certain dorm 
complex an opportunity to hear the gospel.  Occasionally a single upperclassman moved 
back into the dorm to try to reach freshmen as an insider, but nothing significant ever 
resulted from this.  But, in 2000 two senior student leaders teamed up and moved back 
into the dorm as roommates and began “sharing their faith” as insiders with the guys on 
their floor.  That year, instead of seeing 25-30 “students receive Christ,” Cru recorded 73 
decisions for Christ.  The following year eight upper classmen followed their lead and 
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moved back into the dorms.  That year the number of “decisions for Christ” rose to 85.  
The next year 17 students moved back into the dorms and 100 students “prayed to receive 
Christ.”  Each year as more moved back into the dorm (35 in 2003, 53 in 2004, 97 in 
2005) their weekly meeting attendance grew (from 150 to 200 to 450).  Similarly, those 
going on summer projects grew from about five a year to as many as 60 students per year.  
The numbers attending their winter conference grew from 20 to 100 and in the past 
several years they went from having no one join their staff to having 30 of their student 
leaders become full-time employees of CCC staff after graduation. 
Simpson attributes the transformation that occurred at that time to more than just 
the development of “an insider mentality” held by a bunch of maverick leaders.  In fact it 
was more than just the support and encouragement that came from one leader partnering 
with another to try to reach the entire freshman on their dorm floor that, in Simpson’s 
mind, became the key and the enduring ministry strategy of WSU Cru.  It was their focus 
on “team,” or more precisely their vision for and commitment to their notion of a 
“transformational community” within a particular student population, that became a chief 
philosophical commitment of WSU Cru.  By “transformational community” Simpson 
means a Christ-centered community that places a premium on both “grace and truth” and 
that is not only transforming the lives of the people within it, but transforming the lives of 
people around it as they reach out to them with the gospel.115  Drawing from Acts 19, the 
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story of the birth of the church of Ephesus under the leadership of the apostle Paul, 
Simpson identifies the following factors that comprised this “transformational 
community.” 
It began with a few committed disciples who were filled with the Holy Spirit and 
involved in collective corporate prayer.  These disciples engaged their 
surrounding culture relationally, they boldly proclaimed the gospel, they 
witnessed the contagious effect of the radically changed lives of new convert on 
the surrounding culture, and they experienced opposition which galvanized their 
Christian commitment.116 
 
Even though Cru evangelists continue to emphasize that evangelism is aimed at 
proclamation—at giving everyone an opportunity to hear a clear and understandable 
presentation of the gospel that brings a person to a point of decision—the actual practice 
of the Cru leaders since 2000 has become increasingly focused on engaging the 
surrounding culture relationally as an insider.  This engagement revealed to the Cru 
leaders that fruitful evangelism required more than simply proclamation—it required 
bringing people into a relationship with a body of Christians.   
This ideal of engaging a distinct student population relationally and incarnating 
“transformational communities” within it laid the foundation for the spawning of multiple 
movements under the Cru umbrella at WSU.  This first new movement began in 2002 
with three students involved in the fraternities and sororities at WSU.  These students 
came together around a vision of creating a place within the Greek system where “Greeks 
could come and be real and vulnerable and where we would talk about how spiritual 
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things should impact our lives.”117  They started meeting weekly in an old abandoned 
Greek house.  Occasionally someone shared their “testimony” of how accepting Christ 
had changed their lives.  They also put a premium during that time on discussion.  They 
called their meeting “Fuel” and watched it grow from three to 15 in the first semester.  
The next semester it topped out at over 50 and the next year over 100 came to the weekly 
meeting and 10 students became Christians. 
In 2004 a handful of varsity athletes, whose involvement in Cru occurred through 
their dorm ministry to freshmen, came together around a vision of an evangelistic 
movement within the athletic department.  Leaders began meeting weekly over a meal at 
Simpson’s house where they received input on personal spiritual formation and training 
on how to communicate their faith with their teammates.  What began with five students, 
a coach and a trainer, grew within three years to a movement with a leadership core of 35 
student athletes from eight different varsity sports and with over 70 involved in their 
small group Bible studies or bi-weekly large group meetings. 
Between 2002 and 2005 several similar evangelistic movements sprang up under 
the umbrella of CCC at WSU.  A group of African American students teamed up to start 
an “Impact” movement focused on reaching the African American students at WSU.  
Shortly thereafter a group of Asian students launched an “Epic” movement focused on 
reaching Asian students.  This was followed by another group of students that launched 
an “international student ministry.”   
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Cru leaders have since codified the natural progression that each of these 
movements experienced.  Each movement began by identifying a particular unreached 
student population within which they had “no presence” at all.  Evangelistic strategies for 
groups in the “no presence” phase included praying for God to raise up an insider and 
“ministry mode” evangelism that consisted of randomly approaching people to share the 
gospel with them.118  They call the next phase of movement progression “insider 
presence,” which consists of a single student or a small group of students within the 
student population that either “came to Christ” or got involved through “ministry mode” 
evangelism or who were pulled into Cru through their dorm ministry even though they 
were an international student, ethnic student, athlete or member of a fraternity or sorority.  
The next phase, “leader presence,” consists of not merely an involved student or group of 
students, but a student leader that is committed to being trained to share his or her faith 
within the given student population in which he or she is an insider.  “Transformational 
community” (also called “team” or “significant group presence”) is the next phase of 
movement progression which consists of several leaders working together to reach every 
student in a particular student population. 
Even though each movement is comprised of its own culturally distinct 
population of students and appears, at least on the surface, to be very different from other 
movements, below the surface each movement shares an interrelated set of values that 
include focus, simplicity, transferability, and reproduction.  With respect to focus, each 
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transformational community concentrates their efforts on a distinct student population.  
Rather than every student leader trying to reach every student on campus by approaching 
any random students on any given day, the members of these miniature movements 
“focus” their energies on a segment of the student population bound together by physical 
proximity or cultural similarity.  When it comes to evangelistic practice of each of these 
distinct movements, they all practice evangelism in the same, simple, and highly 
transferable way—a way that leads to quick reproduction and overcomes a common 
obstacle to “doing evangelism.”  Thus, contextualization at WSU does not amount to 
altering the message of the gospel that they share with each distinct student population, 
but rather maximizing the way in which that message can spread through already existing 
relational networks.  What is perhaps most notable, therefore, about the different 
movements is not that their method of evangelism differs from movement to movement, 
but simply that the gospel they share seems to spread most readily and stick most 
enduringly through natural networks of relationships that exist because of cultural 
similarity or physical proximity. 
A more detailed look at this uniform evangelistic practice from the perspective an 
evangelist reveals the factors that make it so transferable and reproducible within each of 
these distinct student populations. 
 
Evangelistic Activities from the Perspective of Evangelists 
 
The simple and highly transferable manner in which WSU Cru leaders practice  
evangelism consists of five interrelated activities: prayer, initiating spiritual 
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conversations, transitioning into a gospel presentation, presenting the gospel and making 
the issue clear, and bringing a person to a decision.  A few comments on each of these 
elements helps fill out the description of evangelistic practice from the perspective of the 
evangelists.   
First, when Cru evangelists were asked what they considered the most important 
activity involved in doing evangelism, nothing received more emphasis from them than 
the practice of prayer.  Answers to this question included comments like: “There was a 
lot of prayer before, during and after,” “Praying, lots of prayer for them.” “The pieces 
started to come together. . . when I was praying for women to accept Christ and they 
started accepting Christ.” 
Initiating spiritual conversations was a second crucial evangelistic activity that 
surfaced in virtually every Cru leader’s description of evangelistic practice.  In Emily’s 
words, “The best thing that Cru has taught me is how to get in a spiritual conversation.”  
Most evangelists consistently used a very candid and direct question to get into a spiritual 
conversation such as, “Hey, we are involved with a Christian organization called Cru and 
wonder if we could ask you some questions about your spiritual life?”  When WSU Cru 
leaders began embracing “the insider approach” to reaching the campus, their manner of 
initiating these spiritual conversations evolved.  So, for example, randomly approaching 
strangers gave way to setting up appointments with teammates and friends or going to 
open doors on a person’s own dorm floor and starting up a spiritual conversation.  But 
even during these appointments or “drop-ins,” most of the leaders continued to use the 
same direct questions to start a spiritual conversation like, “Hey I was wondering if you 
  
288 
 
would be interested in telling us a little about your spiritual or religious background?”  A 
few leaders, however, preferred a more oblique, relational and spontaneous approach that 
consisted of casual conversations in which they sought “windows into the person’s soul” 
and found themselves raising the topic of God or spirituality by, for example, 
commenting on a poster on the wall of their dorm room, asking a question about a book 
they were reading or inquiring about their college major or classes.119  Regardless of how 
they got there, at some point Cru evangelists found a way to turn the conversation to God, 
Jesus, spirituality, or religion. 
Having broached the topic of spirituality, the evangelists used their own 
preferable transition to gain permission to “share the gospel.”  Most transitions consisted 
of a version of “the Kennedy questions:” “If you were to die tonight and God were to ask, 
‘Why should I let you into heaven?’ what would you say?” and “On a scale from 1-10, 
how sure are you that you would go to heaven?”  Simpson includes these questions in 
nearly every spiritual conversation as a way of gaining permission to share the Four 
Spiritual Laws.  So, for example, after asking the Kennedy questions Simpson says, 
“Those two questions bring up the issue, ‘What does God really want from us anyway? 
What is God’s criteria going to be for judging us?’  The Bible indicates that what God 
wants from us is a personal relationship that will last forever and the criteria is different 
than what I ever thought it was.  Can I take a minute and share it with you?”120 
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After gaining permission to share the Four Spiritual Laws booklet with someone, 
Simpson consistently comes back to these Kennedy questions in order to “make the issue 
clear.”  Near the end of the Four Spiritual Laws booklet there are two diagrams intended 
to represent two kinds of persons—a person with and a person without Jesus Christ in his 
or her life.  After explaining the two diagrams, Simpson asks people which of the two 
best represents their lives based on how they answered the Kennedy question.  He 
continues by saying, “Based on your answer to my previous questions (by which he is 
referring to their answer to the Kennedy questions), in whom do you appear to be trusting 
in order to get to God?”  Simpson adds,  
The lights have gone on so many times for people at the point when they realize 
that they are trusting in self rather than in Christ and what He did. This very 
simple skill, more than any other thing I have ever taught people, has increased 
their confidence in sharing their faith and gotten more people sharing their faith 
than anything else I’ve done.   
 
A final, and very notable characteristic of the WSU Cru movement’s evangelistic 
practice, is the attention that they give to very specific training in evangelism.  Cru 
leaders provide training for each of these evangelistic activities through five mediums: 
classroom teaching, conducting “role plays,” observing trained leaders in live situations, 
hands-on-experience in live situations and receiving feedback from trainers.  One of the 
student leaders, Sam, received Cru’s basic training in evangelism five times within three 
years.   Yet more influential than the specificity and focus of their “classroom” teaching 
                                                                                                                                                 
question about heaven by saying they are about a 7 on a scale of 1 to 10 (10 being absolutely sure they will 
go to heaven).  He responds by asking, “Would you like to know how you could be a 10?”  And then, to 
help get students over the awkwardness of pulling out a booklet and sharing it with them, he asks, “Are you 
a visual learner?  The reason I ask,” he says, “is because I have this little booklet with some helpful 
diagrams that sort of explains how a person can know for sure that when they die they will go to heaven.” 
(Interview with Steve). 
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and role playing is the consistency and intentionality of their hands-on-experience with 
evangelism.  As Darin put it, “I would never feel comfortable just from the training (by 
which he is referring to the classroom training).  The comfort and the familiarity came 
from doing it and watching it.”  Cru leaders habitually “go sharing” each week with 
another staff or student leader. 
In recent years the WSU Cru training has placed more emphasis on the three 
modes of evangelism as taught in the recently developed “Evangelism Model” or the 
United States Campus Ministry (USCM) of CCC.  By mode they mean “possible, 
preferred or customary ways of doing something.”  They recognize three modes through 
which non-believers come to Christ: “body-life witness” which occurs through the 
influence of a body of believers, “natural witness” which occurs through the influence of 
a believer with whom they have a personal relationship, and “ministry witness” which 
consists of trying to share the gospel with an individual with whom they have no previous 
relationship and thus contact through a ministry outreach.  WSU Cru leaders defend 
several advantages of “ministry witness” or “ministry mode” evangelism: it gets the 
message of the gospel out to as many people as possible, it convinces Christians of the 
power of the message by itself (without any embodiment), it convinces Christians of how 
responsive people are to hearing that message, and it equips Christians to “make the issue 
clear” and “bring people to a decision.”121  Even though most WSU evangelists consider 
ministry mode less risky (because if the person takes offense it does not injure or curtail 
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an already existing friendship), they recognized the great failure of this mode when it 
came to the difficulty of connecting the evangelized person to a church or believer.122  
“Natural” and “body-life” modes, in contrast, have the advantage “making decisions 
stick,” but they carry with them the liability that some people lie outside the relational 
network of Christians and will not be reached apart from intentional efforts to reach out 
to strangers through “ministry mode” evangelism.  Given these facts, in order to 
accomplish their mission of reaching every student at WSU, Cru evangelists seek to 
expand their witness in all three modes simultaneously by identifying key activities and 
strategies in each mode.  So, for example, they motivate and equip their leaders to invite 
their friends to their large and small group meeting in order to expand their “body life 
witness” or they take students on “randoms” to train them in ministry mode. 
Cru leaders call the most prominent evangelism training they offer “Co-journers.”  
“Co-journers” training conceives of the evangelism experience as “Taking the initiative 
to engage in conversations that foster relationships by exploring spiritual journeys and 
talking about Jesus.”123  The co-journers model identifies four different roles that 
Christians can play in the lives of others as they walk with them and direct them on their 
spiritual journey toward Christ.  The first role, “explorer,” involves “entering unknown 
territory to learn and to understand that person and his or her journey.”124  Emphasis is 
placed on asking spiritual questions and listening.  A second role, “guide,” involves 
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“showing them the way to Jesus,” which involves learning how to make the issue of the 
gospel clear and bringing a person to a decision. The next role, “builder,” involves 
getting people beyond obstacles to believing and involves equipping believers to respond 
to different objections that come up in the process of trying to lead someone to Christ.  
The final role, “mentor,” consists of those activities that help a person who “comes to 
Christ” take the next steps toward Christian discipleship. 
 
Evangelistic Activities from the Perspective of Evangelized 
 
In general the description of evangelistic practice from the perspective of 
evangelized students only reinforced the description of the Cru evangelists documented 
above.  However, there was one notable distinction between the two descriptions.  
Evangelized persons placed extraordinary emphasis on the role of the relationships and 
friendship when it came to the evangelistic activities involved in their conversion.  In the 
language of WSU Cru, they each “came to Christ” through “natural” and/or “body-life” 
witness.  None “came to Christ” as a result of ministry mode evangelism that involved a 
total stranger sharing the gospel with them—or through what Cru calls “random” 
evangelism.  Rather, these students spoke of the experience of being evangelized as most 
prominently a relational experience far more than an intellectual, cognitive, informational 
experience.  They emphasized the importance of the love, care, acts of service, feeding, 
sharing, and expressions of genuine concern that Cru evangelists expressed toward them.  
They experienced Cru’s evangelistic practice through relational activities such as being 
invited to and welcomed at their events, hanging out with them, or listening to them.  
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They felt relationally pursued, valued, accepted and not judged by Cru members who 
were insiders in their world—on their dorm floor, team, or in their Greek house.  And 
most of them made reference to the attractiveness of the Cru evangelist’s lives on them—
their witness made their beliefs credible.  In sum, while Cru leaders gave verbal credit to 
the power of the proclaimed word of the gospel to transform the life of the person who 
heard and believed it, their actual practice revealed that people’s lives really changed 
when they connected relationally to a Christian or a body of Christian believers. 
 
Results of Evangelistic Practice 
 
This description of WSU Cru evangelism concludes by detailing some outcomes 
of this evangelistic practice with regard to evangelized students.  In response to the 
invitation to tell the story of their spiritual journey and to comment on what changed in 
their lives, the evangelized students’ responses clustered around the themes of internal 
changes of emotion and desire, changes in moral behavior, changes of beliefs (especially 
about God, life, self, others), and the acquisition of new capacities and new habits.   
First, virtually every evangelized student spoke of experiencing powerful feelings 
and significant alterations in their disposition.  Alex, for example, said, “I just feel like 
there is kind of a burden that was lifted off my shoulders when I prayed to ask Christ to 
come into my heart and start that relationship with him.  All of a sudden this incredible 
joy, I felt like okay now everything feels right.”  Bill said, “I woke up and I felt alive for 
the first time. . . I feel like a new person.”  Audrey responded, “I feel like literally 
everything changed. . .who I am now is completely different.”   
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Students spoke of experiencing feelings of fulfillment, joy, happiness, peace, and 
excitement for God.  They also spoke of feeling liberated from oppressive feelings that 
haunted them through life like an all-consuming greed or the pressure to perform.125  
Some students commented on feeling less selfish and acquiring a burden for others.  
Audrey, for example, commented on feeling broken-hearted for people who did not know 
this message of Jesus Christ, and Cindy said, “I’m definitely more outward focused and 
not as selfish.” 
Nearly every interviewed evangelized student noted significant changes within 
their moral behavior.  The most often mentioned change came in the area of sexual 
behavior.  Rolinda, for example, shared, “Relationships with guys were really 
unhealthy—physically and emotionally. I had horrible boundaries with men in my life.  
So that immediately changed.”  In a similar confession Bill shared, “I was a bad person to 
girls, I dated girls and didn’t really even care about them.  I used them for everything 
from sex to free rides around town to money.” Since becoming a Christian, Bill began 
writing “I’m sorry letters” to old girlfriends, and he “vowed to become abstinent until 
marriage.” 
Both Bill and Rolinda also spoke of radical changes in their behavior with respect 
to drugs and alcohol.  In Rolinda's words, “I’ve been partying and drinking since I was 
about 14 or 15 years old, so that was a huge aspect of my life.  The first thing I did when 
I became a Christian was eliminate that aspect of my life so I haven’t even had a drink in 
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about 2 years now.”  Bill testified to overcoming a tobacco addiction as well as a 
drinking and pot smoking problem.  “It consumed my life and I looked to it to solve my 
problems.  Every weekend was just a blackout, really. I was bad.”  He shared a letter that 
he wrote to himself prior to his conversion where he lamented,  
I’m lost. I don’t know where to begin. I find these amazing girls in my life and 
lose interest in them in two weeks.  I feel like a have a serious problem.  Is there 
anything in my life that’s going to fill this hole in my heart?  I consume alcohol 
three to four times a week and I mess up and spend the whole week trying to fix 
my mistakes, but the next weekend I do it again. Why am I doing this?  
 
Since committing his life to Christ at a Cru conference Bill testified, “I’ve been 
completely rid of all that and it wasn’t even hard to give up.  It was so easy for me to say, 
‘No, I don’t need that now because I’m full of the Holy Spirit.”’  
Other changes in moral behavior that came out in the interviews with evangelized 
students included such things as not laughing at off-color jokes, stopping swearing, not 
watching certain shows because of language or sex, not being so greedy and not being so 
judgmental. 
The majority of students also spoke at length about changes in their beliefs—
particularly their beliefs about God, about themselves, about the purpose of life and about 
others.  By far the most prominent changes in belief involved a new understanding of 
God’s personalness and of themselves as having been initiated into “a personal 
relationship with God.”126  Sandy for example said, “Before, I thought God was distant 
and didn’t really care. Now I see that He is so much more than that.  He is my friend, my 
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lover, my Father, and it’s so much more dynamic and personal.  So my views of God 
have definitely changed a lot.”  Nancy put it this way, “My image of God was far off;  It 
was distant;  It was God, this big thing that I didn’t really know anything about.”  She 
went on to explain how she now relates to God as her father who loves her the way she 
always craved to be love.  Audrey said, “I grew up Catholic—like I love the tradition of 
it—but I never grasped that aspect of having a personal relationship with God.”  Rolinda 
likewise grew up with lots of exposure to Christian faith, “But I didn’t know anything 
about having a relationship with God,. . .there’s a huge difference in how you experience 
God and how your life changes when you let him be in your life.” 
Entangled within this new understanding of “knowing God personally” was a new 
understanding of the Christian teaching about their personal standing before God and 
eternal life.  Audrey, for example, talked about acquiring a new understanding of who 
Jesus Christ was, and why he died on the cross and how that provided forgiveness of her 
sins.  In Bill’s words, “I’m starting to understand and see what God did—that He gave us 
His Son to die for our sins. . .my beliefs have changed in the fact that I know there is one 
God who loves us, who will grant us eternal life.” 
Several students spoke of changes in their beliefs that resulted in a new 
orientation of their lives.  That reorientation consisted of a new purpose in life—from 
being self-centered to God-centered, from living for self to living for God.  In Sandy’s 
words, 
My life hasn’t been the same since I made that decision.  I feel like I finally found 
what I was looking for.  I am just realizing more and more that I was seeking so 
much while I was at home, and I wasn’t finding it in those things.  My whole life 
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and focus have shifted.  The things I used to think were really important, like 
academics, I realize aren’t that important.  My entire life is focused on developing 
my relationship with Christ and being a steward of His to reach out to others. 
 
Phrases that students used to describe this reorientation of focus include: God’s plan is 
“so much bigger than living for myself,”127 “It is not about me, it is about Jesus and the 
people He died for,”128 “My life has been shifting more from centered on things, like 
school and football and friends, to being centered on Christ.”129 
One final notable change in beliefs that came up in some students’ stories 
involved alternations in their views of themselves.  Bill put it like this, 
The other thing that has really changed is my self-esteem, or like self-confidence.  
I could honestly say that I wasn’t very confident in myself and I felt like I had to 
continually impress people by the clothes I wore or the way I acted or the amount 
of beer I consumed.  Now God has fulfilled that space with so much self-
confidence.  I’m not ashamed to tell you who I am. 
 
Nancy summed up a similar testimony by saying, “I respect myself way more than before 
I accepted Christ.” 
Another broad category of change that came out of in several interviews with 
evangelized students was their experience of a new capacity to serve as an agent of God 
in the world and the acquisition of new habits that accompanied this new sense of 
mission.  Most students spoke passionately about a new desire to share their faith with 
others.  “I am so compelled to share the truth that I know with these others who are 
maybe seeking like I was,” said Sandy.  “I guess I was always maybe a little turned off by 
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 Rolinda interview. 
 
128
 Nancy interview. 
 
129
 Alex interview. 
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evangelism in general, but now I love it.  I love sharing the gospel with people and just 
loving them in general,” said Danielle.  Audrey shared how her natural timidity had given 
way to boldness at sharing the gospel.  Bill, whose fraternity brothers stopped calling him 
by his party name and started calling him by his real name because of the drastic changes 
in his life since becoming a Christian, said that he simply could not keep quiet about his 
faith.  “I was running up and down the halls (of my fraternity) saying, ‘God is doing 
something in my life.’  And they’re all like, ‘What’s going on Bill?  You are weird.’  I’m 
like, ‘No, something’s happening.’” 
Students also spoke of new habits of spiritual discipline that followed their 
“decision to receive Christ.”  Prayer, worship and fellowship were all mentioned, but the 
most often cited change with respect to spiritual disciplines involved a new habit of 
reading the Bible that accompanied their new hunger for God.  Audrey captured the 
change this way, “It is definitely a different feeling being excited about God and the 
gospel and wanting to read the Bible.”  
A final broad category of transformation that came out in most evangelized 
students’ stories involved the way in which their lives changed relationally and socially 
after becoming Christians at WSU.  Several students, like Nancy, spoke of experiencing 
closer and more vulnerable connections with people. 
I think that I’ve definitely been able to deal with a lot of different relational issues 
in my life and I’m still a work in progress, I think we all are, but I think I can 
connect with people a lot better and a lot deeper over the spiritual growth that I 
have gone through.  I can be more vulnerable with people and before there was 
always a really thick façade, but that’s gone which is good.   
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Students experienced reconciliation with parents,130 deeper friendships with others 
including even their best friends,131 and new relationships with people they did not 
associate with before their conversion.132  They spoke of relational transformation that 
came about as a result of no longer being self-obsessed, but in finding inside of them a 
love and concern for others.133  In Nancy’s words, “I’m more in tune to other people; I 
care more about other people.”  For Alex the changes in his social and relational life 
resulted in changing majors so that he can do something more interactive with people 
after he graduates.  The general consensus among these students was that becoming a 
Christian through Cru evangelistic practice brought them alive relationally. “I feel like I 
love life more, I am happier, and enjoy being around people more,” said Sandy.134   Bill 
likewise said, “God has put so many people into my life that make this worth it and so 
much joy and so much love.  He’s filled me with everything that I could ever ask for.” 
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 See interview with Audrey and Bill. 
 
131
 See especially interviews with Bill, Alex and Nancy. 
 
132
 See especially interviews with Bill, Nancy and Sandy. 
 
133
 Audrey put it this way, “Before I came to Christ I remember being really self-centered like 
really self-centered and just working a lot towards my own personal gain even like my boyfriend like 
everything future-wise consisted of my working towards that future of me and my boyfriend… And just 
really my heart for other people was just softened. I just remember being really selfish and yea…. And like 
self-centered and worked a lot towards my own gain.”  Also Bill captured the change this way, “My care 
and concern for other people has increased twenty fold. I just love people.”  
 
134
 Sandy tells the story of how different she is relationally, “Right after I became a Christian, I got 
together with one of Michelle’s friends.  It was fun, I thought, but it was really strained.  I later found out 
that she couldn’t stand it.  She thought I was so boring and quiet, but she knew she needed to reach out to 
me.  She says ever since then, I have grown so much and am fun to be around.  I used to be really studious 
and serious, and now I laugh more and enjoy being around people more. 
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As relationally and socially transformational as it was for these students to 
become a Christian through WSU Cru, their testimonies confirmed that none of those 
changes depended upon any formal or even informal relationship to the local church.  
The Cru leadership does not purport to have a significant relationship with any church 
other than the one that lets them use their building for their weekly meeting.135  Staff and 
student leaders encourage students involved in Cru to regularly attend a local church.  
But, according to a staff member who was also a former student at WSU, only about half 
of the students involved in Cru attend church.136  Darin captured the sentiment of several 
Cru leaders when he said that the local churches in this small college town “have no 
vision.  If they did (have vision) students would want to go.  Their vision is not a ‘We 
want to reach (the city in which the campus was located),’ but more like, ‘We want more 
people at out Sunday services or we need people to give more,’. . .But the students can 
feel like, ‘Why would I want to give my life to that?’” 
A fairly broad range of attitudes toward the church exists among the Cru converts 
at WSU.  One student professed to having gone from hating the church to loving it.  
Another perceived a “huge division between Cru and the church” that made it difficult to 
be involved in both.  Another added, “I see a lot of people substituting Cru as their 
church.”  Three of new converts distinguished Cru from the church on the basis that Cru 
puts more emphasis on the personal relationships with Christ. 
                                                 
 
135
 Darin said, “I wouldn’t say that we have a real significant relationship with any church other 
than this one that let’s us use their building. And they’ve actually asked us, ‘Why aren’t there more 
students coming here?’ Because there used to be a lot and now there’s not.” 
 
136
 Marcia interview. 
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In sum, every student who became Christians through WSU Cru experienced an 
introduction into a new social body that they described as transformational, but that social 
body was not the local church—it was Cru or one of its contextualized movements. 
 
Summary of WSU Evangelistic Practice 
 
The evangelistic practice of WSU Cru has evolved over the past 15 years.  An 
initial set of theological beliefs about the nature of the gospel—that it consists of a set of 
propositions about how individuals can be forgiven of sins, begin a personal relationship 
with God and become heirs of eternal salvation—and about what it means to be 
evangelistic with the gospel began taking root within a critical mass of staff and students 
at WSU in the 1990’s.   The actual experiences of sharing the Four Spiritual Laws 
booklet—particularly when a group of 30 students engaged in this practice every day for 
an entire week while on a spring break mission trip to Florida—convinced a group of 30 
WSU students that: 1) people were more receptive to this message than they ever 
imagined, 2) this message was the most important message they could share with another 
person, and 3) they could not wait for non-Christians to come to them—the Christian 
must “take the initiative to share Christ in the power of the Holy Spirit and leave the 
results to God.”137  The evangelistic movement that failed to form around fun 
relationship-building events, formed after that evangelistic missions trip around a vision 
of giving every student on their campus a chance to hear and respond to that message.  
                                                 
 
137
 Definition of successful witnessing in numerous CCC materials by Bill Bright including 
Witnessing Without Fear: How to Share Your Faith with Confidence (Nashville: Thomas Nelson, 1993). 
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Throughout the decade of the 1990’s evangelism at WSU Cru took the form of initiating 
spiritual conversations with strangers in order to share the set of proposition contained in 
the Four Spiritual Law booklet. 
In the early years of the new millennium evangelism at WSU morphed as a new 
philosophical commitment began guiding evangelistic practice.  Cru leaders arrived at 
this commitment pragmatically upon the realization that fruitful and effective evangelism 
required more than simply proclamation; it required bringing people into a relationship 
with a Christian or a body of Christians.  Cru leaders began engaging their surrounding 
culture relationally as insiders and incarnating “transformational communities” within 
various pockets of the student population.  This laid the foundation for the spawning of 
multiple contextualized movements.  Despite their cultural diversity, these different 
movements continued, for the most part, to practice evangelism in the same way—
praying, initiating spiritual conversations, transitioning to a gospel presentation, 
presenting the gospel and making the issue clear, and bringing a person to a decision.  
Even though these activities continued to constitute evangelism, the change in three other 
factors corresponded to a four-fold increase in movement size—including the number of 
students “making decisions for Christ” and “staying involved.”  Those differences in 
evangelistic practice include: 1) students initiated more and more of these spiritual 
conversations with friends and acquaintances (natural evangelism) rather than with 
random strangers (ministry evangelism), 2) a living body of Christians existed within the 
student population making body-life witness possible, and 3) the relational connections 
that evangelists had with the evangelized students made it possible for multiple 
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evangelistic conversations within which they played different roles—explorer, guide, 
builder, and mentor—as they journeyed with people toward Jesus. 
Even though the “ministry mode” evangelism that typified WSU in the 1990’s 
continued into the 2000’s, all of the interviewed evangelized students were the recipients 
of “natural” or “body-life” evangelism.  The description of evangelistic practice by the 
evangelized students (as they experienced it and as they now practice it) placed greater 
emphasis on the role of the relationship and friendship than did the description of the 
evangelists’.  The evangelists’ description put more focus on the message of the gospel 
and the techniques of communicating it.  Yet, despite giving verbal credit to the power of 
the proclaimed word of the gospel to transform the life of the person who heard and 
believed it, their actual practice revealed that people’s lives really change when they 
connected relationally to a Christian or a body of Christian believers. 
And finally, the results of “natural” and “body-life” evangelism on the individual 
lives of the evangelized students included internal changes of emotion and desire, 
changes in moral behavior, changes of beliefs (especially about God, life, self, others), 
the acquisition of new capacities and new habits, and social and relational transformation.  
Even though Cru leaders encourage these new converts to attend church regularly, none 
of these changes in their lives depended upon any formal or even informal relationship to 
the local church.   
 
Comparisons and Contrasts of BGSU’s and WSU’s Evangelistic Practice 
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Before moving onto the critical conversation between CCC evangelistic practice 
and the recent scholarship on evangelism of Stone and Abraham, a brief summary of 
similarities and differences between these two evangelistic communities is in order.  
First, with respect to similarities it is worth noting that both BGSU and WSU ministries 
inherited a particular tradition of evangelistic practice within a university context.   That 
tradition includes 1) a reincarnation of an inspiring eschatologically loaded watchword, 
2) a one-issue focus (i.e., on proclamation evangelism) that aroused tension between 
church and parachurch, 3) a belief that the gospel consists of a set of cognitive 
propositions that can be synthesized and communicated via a gospel tract like The Four 
Spiritual Laws, 4) an unrelenting urgency and intentionality about giving every person on 
campus (as well as every person on earth) an opportunity to hear that proclaimed gospel 
message of individual salvation through faith in Christ, 5) a focus on individual decisions 
that bring people into a personal relationship with God, 6) an individualistic piety that 
makes personal holiness and evangelistic fruitfulness the ultimate aim of the Christian 
life, 7) a commitment to a thin layer of theological essentials and a pragmatism that 
emphasized practical training in evangelistic techniques (e.g., crowd drawing techniques 
that resembled secular entertainment) over theological reflection, and 8) a hope for a 
national revival through evangelism. 
Second, it is also notable that these two CCC ministries (recognized by the CCC 
national directors for having the DNA of evangelistic movement) have recently 
undergone a transformation of their evangelistic practice that involved a subtle shift away 
from this inherited tradition.  Prior to these changes evangelism consisted primarily of 
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initiating spiritual conversations with strangers.  But after a few years of practicing 
evangelism this way, both directors became dissatisfied with this approach upon the 
recognition of a growing cultural distance between non-Christians and Christians 
(BGSU) and the absence of “involved new believers” (WSU) within their evangelistic 
movement.  This realization led to a transformation of the way in which they practiced 
evangelism.  The shift in both contexts toward establishing an “incarnational presence” 
and becoming “cultural insiders” within various social networks on campus resulted in 
evangelism taking the form of spiritual or gospel conversations with friends rather than 
strangers.138  Interestingly not one of the evangelized students interviewed in either 
campus “came to faith” through “ministry mode evangelism”—a one time event where a 
stranger shared a gospel message with them and they prayed a prayer to receive Christ.  
Nor did a conversation with a total stranger even start the process for any of them.  
Rather, the interviewed converts all had a relationship with a Christian or a group of 
Christians involved in Cru (a “resident assistant” in dorm, a sorority sister or fraternity 
brother, a girlfriend or a boyfriend, teammate or co-worker in a student organization or 
place of employment) prior to their “decision” to respond to the cognitive claims of the 
gospel in The Four Spiritual Laws.  As natural and body-life mode of evangelism 
replaced ministry mode evangelism, the experience of belonging preceded their 
experience of believing. 
                                                 
 
138
 For example it is notable that both campuses have gone away from doing dinner line surveys 
that surface “spiritual interested” students that they call back and with whom they try to share their faith by 
setting up an individual appointment.  
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A third significant similarity between both campus ministries that flows from the 
emphasis on incarnational presence is that both campus ministries now consist of a 
conglomeration of multiple contextualized movements—e.g., a Greek ministry, an dorm 
ministry, an international student ministry—that depend upon the existence of a 
community of Christians at the center of each of them.  Evangelism is becoming less 
about autonomous maverick evangelists sharing their faith on their own and more about a 
transformational community of Christians who inhabit the liminal space of unbelievers 
and look for ways to initiate spiritual or gospel conversations with those within the 
defined social network they inhabit.  Yet, despite the shift toward “natural” and “body-
life” evangelism, all of the separate evangelistic movements rely upon The Four Spiritual 
Laws as their primary evangelistic tool.  Both operate with a similar belief that the core 
gospel message is captured within this booklet—that it consists of a proclaimed message 
of God’s decisive work through Jesus Christ’s death on the cross and His resurrection 
from the dead to provide forgiveness of sin and eternal salvation to all who respond in 
repentant faith and receive Christ into their lives.  Both operate with a similar belief that 
the salvation offered in Christ consists of the reconciliation of individual sinners with 
God, resulting in bringing individual sinners back into a personal relationship with God.  
It follows that both mark the boundary between Christians and non-Christians primarily 
on the basis of beliefs about Jesus and whether or not someone has expressed his or her 
faith in Jesus Christ by praying a prayer and inviting Jesus to come into his or her life. 
A fourth notable commonality between both campus ministries is the results of 
the evangelistic practice in the lives of the evangelized.  Changes in the evangelized 
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lives’ include internal changes of emotion and desire, changes in moral behavior, changes 
of beliefs (especially about God, life, self, others), the acquisition of new capacities and 
new habits, and social and relational transformation.   
Other notable similarities between the two campus ministries include the 
existence of a seasoned veteran director who leads by example—a person who does not 
just talk about evangelism but who practices evangelism with students regularly in a 
manner that communicates genuine care for people.  Both directors boast of having an 
“all-star” team of staff members.  Both directors and their staff place tremendous 
emphasis on technical, practical training in evangelism and clearly communicate a core 
of philosophical and theological principles that have been enculturated into the body of 
believers.  And finally, both campus ministries place a tremendous amount of emphasis 
on prayer. 
Some of the differences between the two ministries are quite subtle.  For example, 
evangelized students on both campuses laud the relational capital that Cru evangelists 
invested in them through practices of inviting, welcoming, listening, and just being 
present.  They described their experience of being evangelized as fundamentally a 
relational process as opposed to a cognitive process.  However, at BGSU not only the 
evangelized students but the evangelists describe evangelism in these highly relational 
and social terms.  At WSU, the evangelists describe evangelism in a manner that puts 
more focus on the message of the gospel and the techniques of communicating it.   
Another subtle difference is that BGSU places greater emphasis on translating and 
contextualizing the gospel message so that it can be understood.  This often requires 
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numerous conversations over an extended time frame.  Although BGSU would not deny 
“the power of the gospel” to engage and to convict the mind of a non-Christian person 
who hears it, BGSU evangelistic leaders place greater emphasis on meeting non-
Christians where they are and helping them to take the next step which may, for example, 
consist of just listening or of limiting a conversation to only one point or passage in The 
Four Spiritual Laws booklet.  Hence they place more emphasis on sowing over reaping, 
journeying over confronting, listening over speaking, and translating and contextualizing 
over proclaiming and presenting the gospel.  WSU, in contrast, places more emphasis on 
proclamation.  In particular they place greater emphasis on getting the whole message of 
The Four Spiritual Laws “out there” as quickly and as early in a relationship as possible 
and trusting that the message will speak for itself and be understood without careful and 
extended explanation or conversation.  Thus even though WSU has moved more toward 
natural mode and body-life modes of evangelism, they continue to practice ministry 
mode evangelism and still conceive of evangelism as an event.  BGSU Cru thinks of 
evangelism as a process and considers ministry mode to be “dead.”  In sum WSU puts 
more emphasis on the message of the gospel and BGSU puts more emphasis on the 
messenger of the gospel. 
Perhaps the most notable difference between the two campuses is that, generally 
speaking, only a few people played the “closers” role at BGSU whereas at WSU 
everyone is a “closer.”  At BGSU every interviewed convert attributed their final decision 
to “pray to receive Christ” to a conversation they had with one of the three staff members 
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whereas WSU nearly every convert attributed their final decision to “pray to receive 
Christ” to someone else—often a student leader.  
Finally, with respect to the church both ministries conceive of themselves as 
evangelistic arms of the church.  BGSU, however, places more emphasis and dependence 
on the local church in its evangelistic practice.  At WSU, over the course of several years, 
the Cru leaders came to the realization that fruitful and effective evangelism required 
more than simply proclamation; it required bringing people into a relationship with a 
Christian or a body of Christians.  Thus Cru leaders began engaging their surrounding 
culture by incarnating “transformational communities” within various pockets of the 
student population.  However, initiation into local church bodies is still, at best, an 
afterthought to the process of evangelism.  In fact, most of the WSU leaders 
communicated disappointment with local churches, especially because of their lack of an 
evangelistic vision.  WSU staffers and student leaders do invite evangelized students to 
church, but they do so on the basis of their belief  that unless students get involved with 
the church while in college they will struggle at making that transition after they graduate 
and likely flounder spiritually.  BGSU, in contrast, places more emphasis on its own 
ecclesial nature when it comes to doing evangelism.  They conceive of themselves as an 
ecclesial body with a diversity of spiritual gifts, but not as the full orbed reality of the 
body of Christ into which all lost people must ultimately be initiated in order for them to 
grow toward maturity.  As a result they have cultivated a synergistic relationship with 
local church bodies that has resulted in spiritually lost students at least attending the 
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church services of local congregations as a natural and necessary step on their spiritual 
journey toward Christ.  
 Chapter 5 
 
Practical-Theological Dialogue and Reflection 
 
 
This chapter consists of a critical engagement with the evangelistic practice of 
both CCC ministries using the analytical categories that surfaced within the historical 
section and that were amended, accentuated, and clarified by the theological 
contributions of Abraham and Stone.  To be more specific, the historical section 
illustrated the importance of eschatology and ecclesiology to the practice of evangelism.  
That historical summary along with the theological contributions of Abraham’s 
eschatologically grounded and Stone’s ecclesiologically grounded theologies of 
evangelism provide analytical categories and questions that will be used to engage and 
interpret the qualitative data from both ministries.   
 
Critical Analysis of Campus Crusade for Christ’s Evangelistic Practice  
with Categories that Derive from the Eschatologically-grounded Theology of  
Evangelism of William Abraham 
 
By way of reminder, Abraham’s argument in The Logic of Evangelism is that a 
biblically responsible and theologically comprehensive conception of evangelism must be 
grounded in eschatology—the coming of the kingdom of God.1  He defines evangelism as 
“that set of intentional activities, which is governed by the goal of initiating people into 
                                                 
 
1
 As mentioned earlier, Abraham defines eschatology as, “The dramatic action of God in history in 
which God begins to realize those intentions that will be accomplished completely when he brings history 
to a close and establishes a new heaven and a new earth.  Eschatology is a vision of the coming of the 
kingdom of God that was initiated in Jesus of Nazareth, was experienced and cherished by the community 
that arose after his death and resurrection, and is now within the grasp of those who will repent and receive 
the gift of the Holy Spirit; yet it remains to come in all its glory and fullness.” Abraham, 38. 
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the kingdom of God for the first time through appropriate instruction, experience, rites 
and forms.”2  He argues that initiation into the kingdom of God sets its own unique 
agenda concerning all that characterizes it when practiced faithfully.  He proceeds to 
identify and describe six of those characteristics that logically and consistently 
accompany initiation into the kingdom of God.  Those characteristics include a social, 
experiential, moral, intellectual, operational, and disciplinary dimension.  For Abraham, 
these dimensions are so firmly grounded in the logic of evangelism—when properly 
construed as initiation into the kingdom of God—that if they are ignored they will find 
some way of surfacing, often in aberrant or reductionistic forms of evangelistic activity, 
and/or they will birth “weak and malformed Christians.”  The metric, therefore, that 
Abraham offers for this critical evaluation of evangelistic practice consists of laying bare 
and critically analyzing the eschatological bearings of the practice of evangelism in each 
context and then evaluating how well the various dimensions of initiation are occurring 
within that context. 
 
Analysis of the Eschatological Bearings of Cru’s Evangelistic Practice 
 
 
Cru’s stated theology of evangelism 
 
One way of analyzing the eschatological bearings of each ministry context is to 
lay bare the theological assumptions embedded within its stated definitions of the gospel 
and evangelism.  Each campus ministry in this study inherited a theological tradition that 
                                                 
 
2
 Ibid., 95. 
  
313 
 
essentially conceives of the gospel as a set of cognitive propositions about the meaning of 
Jesus Christ’s death and resurrection.3  When it comes to the Cru leaders’ stated 
definitions of the gospel, this inherited conception remains relatively intact and 
unchanged on both campuses.  WSU Cru evangelists, for example, understand the gospel 
to be a proclaimed message of eternal salvation from sin and spiritual and physical death 
made possible by the death and resurrection of Christ.  This message must be heard, 
believed, and received by individuals in order for them to be reconciled to and 
established in a personal relationship with God.4  Likewise, Brown at BGSU defines the 
gospel simply as “the good news of how someone can have a relationship with Christ.”5  
Evangelists on both campuses consistently refer to “the gospel” and “The Four Spiritual 
Laws” interchangeably.  But, for Abraham, these stated definitions of the gospel and The 
Four Spiritual Laws booklet are classic examples of “the gospel” emptied of its 
eschatological content.  He, in fact, considers the failure to incorporate the crucial 
                                                 
 
3
 The essential propositions of CCC’s inherited conception of the gospel are that Jesus Christ paid 
the penalty for each person’s sin by dying on the cross (the doctrine of substitutionary atonement) and that 
those who respond by placing their faith in Christ and receiving Him into their lives are reconciled to a 
personal relationship with God. 
 
4
 This definition is a summary of the themes and phrases that came from the response of nine 
interviewed WSU Cru evangelists to the question, “What is the gospel?”  For example, the associate 
director of WSU Cru, Mandy , defined the gospel as, “God loves us and God wants to have a relationship 
with us, but because of either our active rebellion or passive indifference or even our pursuit of religion, we 
fall short of that.  And that God loves us so much that he sent his Son as the only provision to come into a 
relationship with him.  And that it’s not just enough to know those things, but we have to individually make 
a decision and choose to say, “Yes,” to this gift that God has offered us through his Son, paying for our sins 
on the cross.” 
 
5
 Brown interview. 
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elements of “the arrival of the rule of God in Jesus of Nazareth” into the contemporary 
conception of the gospel, “one of the worst features of modern evangelism.”6  
 One way of further probing the eschatological bearings of each ministry context 
and also illustrating the dearth of eschatological content within each campus’s stated 
conception of the gospel is by noting and defining eschatologically loaded words—
whether or not they appear, and if they do appear what meaning they carry.  It is notable 
that the phrase “the kingdom of God,” despite its frequent use by Jesus in his evangelistic 
ministry, does not show up in any of the interviews with evangelists or evangelized 
except near the end of each interview when dropped into the conversation by the 
interviewer.  The eschatologically nuanced words that do show up unsolicited in the Cru 
materials and interviews—words like heaven, eternal life, Lord, lordship and throne—are 
given a personal, private, individualized and futuristic spin.7  Cru evangelists and the 
materials they use call on individuals to surrender their lives to Jesus as their personal 
Lord and Savior and receive the free gift of eternal life.  For example, The Four Spiritual 
Laws booklet (which in its newest version is significantly entitled, Would you like to 
know God personally?) brings people to a decision to take self off the throne and to put 
Jesus on the throne of their lives.  The “sinner’s prayer” that follows the throne diagram 
in the booklet says “I receive You as my Savior and Lord, Thank You for forgiving my 
sins and giving me eternal life.  Take control of the throne of my life.”  Both campus 
                                                 
 
6
 Abraham, 59. 
 
7
 When asked, “Into what do you see you yourself initiating people when you do evangelism?” 
virtually all evangelists made reference to “a personal relationship with God” and several mention eternal 
life. 
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directors and many of the evangelists on both teams often frame their spiritual 
conversation or gospel presentation with the question, “How sure are you that you will go 
to heaven?”  The most substantial recurring eschatological concept in both Cru ministries 
is the notion that “Jesus is Lord” and individuals are called to surrender to his lordship—
to yield control of their lives to him.  Like the tradition they inherited, the 
individualization of the kingdom of God makes individual surrender to Jesus’ lordship 
and yielding to the power of the Holy Spirit the key to personal and cultural 
transformation. 
From Abraham’s perspective the evangelistic message that both ministries 
communicate fails to take up adequately the eschatological content of the gospel—
particularly the social, political, public, material, visible, and this-world content of the 
gospel of the kingdom of God that Jesus and his disciples proclaimed and embodied.  
Instead WSU and BGSU Cru evangelists, like the evangelistic tradition they inherited, 
generally eschew and/or futurize, personalize, spiritualize and individualize the 
eschatological content of the gospel. 
This leads to another theological assumption that Abraham’s eschatologically 
grounded theology of evangelism lays bare—the assumption about what each ministry 
believes constitutes evangelism.  If the gospel consists primarily of a set of cognitive 
propositions that can be abstracted from the story within which Jesus and his followers 
conceived of and carried out the first evangelistic action of the church (a story filled with 
eschatological claims about the kingdom of God), and if the gospel can be abstracted 
from the eschatological community that embodied that message, then it follows that 
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evangelism can easily be reduced to the practice of verbal proclamation of the cognitive 
content of a truncated gospel message.  Abraham considers this a grave reductionistic 
error.  He rejects proclamation as an adequate and comprehensive definition of 
evangelism not merely because most expressions of contemporary proclamation 
evangelism fail to take up the reign of God content of the gospel, but because it tends to 
reduce evangelism to one dimension of initiation into the kingdom of God—cognitive—
and obfuscates the experiential, social/ecclesial, moral, operational, and disciplinary 
dimensions of initiation.8  Nevertheless, both campus ministries not only inherited a 
theological tradition that conceives of evangelism as “proclamation,” but the evangelists 
on both campuses continue to define evangelism as essentially proclamation.  When 
pressed on his operating definition of evangelism, Brown defined it as “initiating spiritual 
and gospel-flavored conversations with the lost,” and Simpson as “the proclamation of a 
person, Jesus Christ, to a lost world and that through him people can be forgiven and 
have the gift of the Holy Spirit and have their lives transformed.” 9 
 
Cru’s lived theology of evangelism 
 
Despite the fact that both directors default to the same “verbal proclamation” 
definition of evangelism that they held twelve years ago, their actual “lived theology of 
evangelism” today portrays an understanding of evangelism, gospel, and salvation far 
more robust and textured.  For example, over the past decade at BGSU evangelistic 
                                                 
 
8
 See previous section on Abraham, “Reductionistic Conceptions of Evangelism: Proclamation.” p. 
177ff. 
 
9
 Brown and Simpson interviews respectively. 
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practice has evolved to include such things as sowing, loving, befriending, inviting, 
getting close to lost people, becoming a “cultural insider,” and coming alongside and 
moving people along a spectrum from being far from God (minus 10), to receiving Christ 
(0) to being a mature disciple of Christ (plus 10).  Even at WSU, Cru leaders have come 
to the point of affirming that fruitful evangelism requires more than simply 
proclamation—“it required bringing people into a relationship with a body of 
Christians.”10  Thus, like BGSU, they have increasingly approached reaching the campus 
by becoming insiders.  Despite the default definition of evangelism, leaders of both 
ministries now train their students to conceive of evangelism as a process rather than an 
event, as “journeying with people” and playing different roles such as explorer, guide, 
builder, and mentor—any of which can involve nonverbal proclamation practices such as 
listening and caring and non-propositional practices of inviting and welcoming.  
Furthermore, both have begun teaching a new evangelism model that conceives of 
evangelism in three modes including a “body life mode” that validates embodied witness 
as a form of evangelism.  This mode of evangelism has become foundational for the 
growth of multiple movements on both campuses. 
Probing of the eschatological bearings of each ministry context reveals a rather 
striking dissonance between the stated and lived theologies of evangelism—between 
what evangelists say (what they credit for their evangelistic fruitfulness) and what they 
actually do.  When it comes to what they say, both campuses operate with a stated 
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 Mandy interview. 
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conception of the gospel as a set of propositions, a stated definition of evangelism as 
verbal proclamation, and a stated eschatology that individualizes, privatizes, spiritualizes, 
personalizes and futurizes the kingdom of God content of the gospel.  Yet when it comes 
to what they do, both campuses practice evangelism in a manner that places emphasis on 
the present, visible, social, material, and public nature of the gospel of the kingdom of 
God.  Over the past decade, evangelistic practice within both of these exemplary campus 
ministries has shifted from a “ministry mode” (to use CCC evangelism model language), 
with its emphasis on verbal proclamation of a set of propositions to strangers, to a “body-
life mode” with its emphasis on embodied witness and “natural mode” with its emphasis 
on befriending and journeying with others.  Evangelism has gone from being an event or 
a presentation with a stranger to a process and an ongoing conversation with a friend.  It 
has been the embodiment of the gospel by “transformational communities”—their new 
and visible ways of relating to God, to one another and to the “lost”—that has been the 
foundation of WSU’s evangelistic fruitfulness over the past several years.  Likewise, it 
has been the extended witness of cultural insiders—their Christian presence, their 
commitment to living in close proximity to their “lost” friends, their willingness to listen, 
to love and to learn from those they are trying to reach—that has been the secret to 
BGSU’s evangelistic fruitfulness.11  One of the unfortunate consequences of this 
dissonance between a stated and lived theology of evangelism is that the exemplary 
                                                 
 
11
 It is beyond the scope of this study to say how the evangelistic communities’ belief  “that people 
need salvation” compares to other CCC ministries.  Clearly the certainty of this belief in these two contexts 
serves as a great motivator for evangelism and is consistent with the form (especially the intentionality) 
evangelism takes in both contexts.   
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reputation of both ministries (especially the reputation of WSU) within the broader CCC 
culture rests more on the stated theology of evangelism than on the lived theology.12    
 
Eschatological Analysis of Cru’s Evangelistic Results 
 
The dissonance between the stated and lived theologies of evangelism provides a 
partial explanation for another somewhat peculiar finding when evaluating the qualitative 
data via the analytical categories of Abraham’s eschatologically nuanced theology of 
evangelism.  Abraham’s six dimensions of initiation make it possible to analyze and 
evaluate CCC’s evangelistic practice on the basis of results of evangelistic practice in 
each context.  In particular these dimensions make it possible to evaluate how well the 
initiates acquired the full orbed reality of initiation into the reign of God.13 
As mentioned in the descriptive chapter, each interview with a student who 
became a Christian through the evangelistic practice of BGSU or WSU began with the 
invitation, “Tell me the story of your spiritual journey,” followed by the question, “So 
what has changed in your life?” Coding and classifying their responses according to the 
six dimensions of initiation in Abraham’s construal of evangelism revealed that all of the 
elements of Abraham’s polymorphous definition of evangelism showed up in at least 
half—and often three quarters or more—of their responses without any other prompting.  
For example, with respect to Abraham’s moral dimension, fourteen of the eighteen 
                                                 
 
12
 WSU is reputed for practicing evangelism in a traditional CCC manner.  Even though BGSU 
has a reputation within CCC of practicing evangelism differently, when it comes to their stated definitions 
of the gospel and evangelism they still hold to very traditional CCC theological beliefs. 
 
13
 Abraham, 95. 
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interviewed new Christians commented without any prompting on changes in their moral 
behavior.  The most often cited moral behavioral changes had to do with sexual 
behavior—stopping having sex and/or ending sexual relationships, masturbation or 
viewing pornography.14  Several spoke of overcoming bad habits or addictions like binge 
drinking, drug abuse, smoking, illegal downloading, swearing or overspending.  More 
generally, students voiced their acquisition of a new moral vision and capacity to love 
God and to love others.  Several students spoke of their new hunger to know, trust and 
obey God.15  Love for others came out with such phrases as I am “more loving toward 
everyone,”16 “learning how to forgive,”17 “more outward focused and less selfish,”18 and 
“more caring” toward others.19  
                                                 
 
14
 Nearly half the students made reference to changes in their sexual behavior: BGSU Lexi, Ned, 
Marty and Angela and at WSU Nancy, Bill, Rolinda and Alex.  
 
15
 Mary, at BGSU, put it like this, “I guess of all the changes that have happened to me, my 
favorite is that I know how to pray now… Recently…I started talking to Him more…and basing decisions 
on Him… I have more consideration for the fact that it’s God’s plan and I want to do what is best not just 
for me, but for God.”  Jill said, “God is in the picture a lot more and I’m doing my best to try to live for 
him.”  
 
16
 Marty interview, BGSU. 
 
17
 Lexi interview, BGSU. 
 
18
 Cindy interview, WSU.   
 
19
 Mary interview.  See also Chris at BGSU who said, “(I have) a more caring attitude toward the 
general public, I don’t care who it is,” and Mike at WSU who said, “I definitely experienced more 
compassion for people now too. …that was a very pinnacle moment of my life, where I went from 
experiencing what true compassion and love is, in that I experienced pain and compassion and sorrow for 
people’s choices rather than anger and frustration.”  Angela said, “I felt so shut down to people and the 
world…and early on I prayed for the heart for people and I guess I got it…I care so much for other 
people…I know how to ask deeper questions about things that really matter, those are just things I want to 
know…now it is more I want to know who they are and more what they’re about.” 
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With respect to the cognitive dimension, fourteen of eighteen commented without 
prompting on changes in their beliefs that accompanied their conversion to Christianity 
through Cru evangelistic practice.  Most of these comments centered on new beliefs 
about God—particularly God’s grace and personal nature—and new beliefs about 
themselves and their purpose in life. 
With respect to the experiential dimension, twelve interviewees were rather 
effusive in their comments about their experience of emotions, feelings or dispositions 
that one would associate with the notion of a radical conversion or initiation into the 
kingdom of God.  When asked what had changed in their lives, at least one student from 
each campus said, simply, “everything.”20  They identified changes of desire that include 
losing the desire for binge drinking,21 gaining a desire for sexual purity22 or gaining the 
courage to take moral stands among peers.23  In addition to overcoming addictions to 
                                                 
 
20
 Audrey, at WSU, said, “I feel like literally everything changed.  Like every time I just heard this 
truth about who God or Jesus was I just felt so broken inside.  It was just really good news to me. I can 
think of even to the day before Spring Break and who I am now is completely different.”  Alex at BGSU 
said, “When I say everything, I mean absolutely everything.”  Audrey, at BGSU, said, “I feel like literally 
everything changed. . .Who I am now is completely different.”   
 
21
 Mike, at BGSU, said, “I feel as though God took from me, through this relationship that 
Michael has sort of mentored me through…, my desire for alcohol, desire for drunkenness. I just simply 
don’t have that desire anymore…I just came to a point where I don’t want it anymore. It wasn’t anything I 
asked for, it wasn’t anything I prayed for, I just sort of realized that I don’t really want to do this anymore, 
so, I mean, that’s a real concrete sort of behavioral change that has happened. And not only that, but being 
able to go out into those environments – to the parties, to the bars with my friends – and control myself and 
not succumb to the pressure of people around me, to draw me into their activity, you know, and people 
really have been surprised.” 
 
22
 In Mike’s interview he shared about a, “cognitive desire for, uh sexual purity, now, that I didn’t 
have before … and although I fail miserably at it, it is definitely a desire that I didn’t have before.” 
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drugs and alcohol24 and bad habits like swearing25 (as already mentioned in the moral 
dimension), students spoke of overcoming depression (getting off of depression 
medication)26 and experiencing feelings of peace,27 joy28 and a remorse for sin unlike 
anything they had experienced before.29  Experiential changes were so extreme in the life 
of Bryan at WSU that his non-Christian fraternity brothers started calling him by a 
different name. 
With respect to the social dimension, initiation into a local church consistently 
accompanied each student’s initiation into the Cru culture and nearly every interviewee 
spoke of the life changing experience of being initiated into the Cru culture on their 
                                                                                                                                                 
23
 Mike added, “I think it has also become easier for me to, when presented with difficult 
decisions, in terms of my leadership within my chapter, my fraternity, it’s allowed me, my Christianity, my 
relationship with God has allowed me the strength and the courage I would say to be vocal about what I 
think is the right thing to do, and to stand by that, and to say that verbally and to not back down because I 
think someone will be upset by it.”  
 
24
 WSU Bob overcame drug addiction. 
 
25
 WSU Cindy and BGSU Marty. 
 
26
 Alex at BGSU, “I’m a lot happier now. I suffered from depression and had to take medication 
for it. I had just gotten on meds about a month before I became a Christian, but once I became a Christian, I 
didn’t need [them] anymore. Every day was brighter and sunnier than the day before.  I’m in so much of a 
better mood than I was before. I was always angry and frustrated over something, something stupid maybe. 
Now, it can be a huge deal, and it’s no problem.”  See also Angela at BGSU and Emily at WSU. 
 
27
 Marty at BGSU and also Mike who said, “I think in many ways it provides me with security too, 
that … and obviously I doubt this as well at times, cause I’m human, but just knowing that whatever 
happens, having the trust in God that whatever happens it’s going to be OK one way or another. It may not 
be what I want, it may not be what I thought would happen, but just having the trust to put in Him… just 
knowing, you know, trying to put the trust in him and knowing it’s going to be OK…affords me a lot of 
relief.” 
 
28
 Rolinda at WSU. 
 
29
 Marty and BGSU  
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campus.30  All found themselves initiated into a community whose devotion to prayer and 
belief in the astonishing activity of the Holy Spirit was evidenced by a well attended 
weekly prayer meeting and the regular habit of prayerfully asking the Holy Spirit to guide 
their lives and in particular their evangelistic outreach.  All spoke of becoming a part of a 
community that regularly gathered to worship God through music and Bible teaching. 
With respect to the operational dimension, half of the students spoke without any 
prompting of ways in which their conversion surfaced certain gifts and capacities to serve 
as an agent of God in the world.  Another four of the interviewees, after they were 
prompted by the interviewer, could name a specific new capacity that they gained since 
their conversion.31  For some the gift came as a surprise.  For example, three students 
spoke of a surprising new ability to read people and suddenly know things about them 
that they had not been told—one described it as a “sixth sense” that sort of freaked him 
out.  For others the experience of a new gift or capacity came in the form of a heightened 
desire to serve others by talking about their faith, doing behind the scenes work, going on 
a service trip to help victims of a natural disaster, or just listening to, caring for or 
counseling others. 
Similarly, with the disciplinary dimension, half of the students spoke of acquiring 
new spiritual disciplines and practices like personal and corporate prayer, Bible study, 
                                                 
 
30
 From BGSU Alex, Mary, Lexi, Lori, Marty, Mike, and Chris, and from WSU Alex, Bill, Cindy, 
Audrey, Sandy, Nancy, Bob.   
 
31
 The interview prompt for this dimension of initiation was, “Talk about the way in your 
conversion may have surfaced certain gifts and capacities in you to serve as an agent of God in the world.” 
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and worship through music, regular fellowship and interpersonal accountability with a 
mentor or friend to whom they regularly processed their successes and struggles in 
overcoming sinful habits.  Six more, when prompted by the interviewer, identified similar 
changes.32 
What makes these finding so peculiar is that even though there is little to no 
mention of the kingdom of God in either of the ministry contexts of this study (nor 
evidence that these evangelists conceive of evangelism as initiation into the kingdom of 
God), there does exist ample evidence that through the evangelistic practice of CCC in 
these two contexts, students are experiencing many of the results that Abraham considers 
indicative of having been initiated into the kingdom of God.  Somehow all dimensions of 
initiation regularly show up in its evangelistic ministry. 
Once again, one possible explanation for this finding is that the expressed 
theology of each ministry differs from the actual lived theology, i.e., the evangelists’ 
actions betray their words.  Evangelists may operate with a stated belief that the gospel is 
fundamentally a verbal message about personal salvation and coming into a personal 
relationship with Jesus, but they actually practice evangelism in a way that bears witness 
to the fact that God’s rule has broken into the world in a very tangible way, has come 
near to them in the form of a new social reality animated by the Holy Spirit, and is 
summoning non-Christians to enter into it.  They may attribute the persuasiveness and 
power of the gospel to the cognitive propositions of The Four Spiritual Laws tract, but a 
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 The interview prompt for this dimension was, “Can you talk about any new sort of spiritual 
disciplines and practices that you have acquired since becoming a Christian through Cru?” 
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substantial part of the overall appeal and transforming power of the gospel comes through 
the aesthetics of an eschatological community that is modeling a different way of living 
together—a community that is transforming the lives of those within it and the world 
around it. 
Another possible explanation for these peculiar findings, however, is that they are 
simply the misleading results of what are actually aberrant or reductionistic forms of 
evangelistic activity that are birthing, as Abraham suggests, “weak and malformed 
Christians.”33  Stone’s construct of evangelism is particularly helpful with respect to this 
possibility.  
 
Critical Analysis of Campus Crusade for Christ’s Evangelistic Practice with 
Categories from the Ecclesiologically-grounded Theology of Bryan Stone 
 
In contrast to Abraham, Stone’s critical construct of evangelism evaluates 
evangelistic practice not on the basis of its results, but on the basis of its overall integrity 
as a practice.  The chief analytical question for Stone is not, “What kinds of results are 
the various expressions of evangelistic activity having?” but, “How is evangelism 
practiced within this context?”  His answer to this question and, therefore, his metric for 
evaluating evangelism, requires identifying and critically examining: 1) the fidelity of the 
story that narrates the practices of the evangelizing community to the story of Israel, 
Jesus and the church, 2) the nature of the community that tells and embodies that story, 
and in particular, the fidelity of the evangelizing community’s politics and economics to 
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 Abraham, 124. 
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the politics and economics of the “shalom of God” (i.e., the peaceful reign of God in and 
for the world), and 3) the virtues embodied among the great exemplars of evangelism 
within each community. 
 
Critical Analysis of the Prevailing Narrative of Cru Evangelistic Practice  
 
Beginning with story, Stone’s theology of evangelism provokes a critical 
assessment of the prevailing narrative embedded within the evangelistic activity on both 
campuses.  He wants to know not only what stories the practitioners of evangelism tell 
and enact when they practice evangelism (e.g., how they understand and tell the “gospel” 
story), but more generally what stories provide meaning and legitimation for the way in 
which they understand and practice evangelism in each context.  Additionally Stone 
arouses a critical suspicion about the possibility of contemporary evangelists unwittingly 
adopting the ubiquitous rival narratives of Constantinianism and/or modernity.  
 
Evidence of the Constantinian narrative 
 
  The very name Campus Crusade for Christ implies that this evangelistic 
movement’s conception of evangelism is deeply embedded within a Constantinian 
narrative.  In addition to an organizational name that smacks of the conquest language of 
Constantinianism, both ministries inherited a core ministry philosophy that equates 
evangelism with “winning,” that is driven by the value of effectiveness and that measures 
its success by results—converts, number of involved new believers, “decisions for 
Christ” and movement size.  All of these tendencies correspond to what Stone sees as 
evangelistic practice co-opted by the story of Constantinianism. 
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By organizational necessity both campuses continue to submit to the 
organizational mandate to measure and track results.  The careful measurement of 
evangelistic results that still exists within both campus ministries is evidence of what 
Stone considers a grave distortion of evangelistic practice.  The tendency to measure 
evangelism by results rather than by faithful witness turns evangelism into a 
technology—a means to an end—rather than a practice (where means and ends are 
internal to each other).  Movement size, the number of gospel presentations, even the 
number of decisions for Christ is, for Stone, no positive indication whatsoever that the 
true telos of evangelism is being realized—“that God’s intention of creating a new people 
is being fulfilled or that God’s reign is breaking into history.”34   
What, from Stone’s perspective, may be considered a positive indication about 
evangelism in both of these ministry contexts is that both directors in recent years have 
implemented similar changes that infer a fomenting shift away from the “Constantinian” 
paradigm.  For example, both directors have distanced themselves from the 
organizational name Campus Crusade for Christ and now call themselves Cru.  In fact, 
some of the interviewed non-Christians or new Christians were unaware that the national 
organization behind Cru was called Campus Crusade for Christ.35  Both ministries have 
also distanced themselves from some of the militaristic language and behavior of vintage 
CCC and the Student Volunteer Movement forerunner.  The inherited “winning,” 
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 Stone, 272. 
 
35
 Ken, from BGSU, was a non-Christian at the time he was interviewed for this study.  During the 
interview he said, “If the first time I went to CRU it was called Campus Crusade for Christ, or if I knew 
that, I probably would never have gone.”   
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“invading” and “crusading” attitude and rhetoric about evangelism has given way to “co-
journeying,” “incarnating” and “becoming a cultural insider.”  WSU still affirms the 
utility of doing evangelism (in particular “ministry mode” evangelism) in a way that 
benefits the evangelist by giving the evangelists lots of “reps” (i.e., repetitions of 
communicating the gospel) and building their confidence and habits of evangelism.  This 
is, for Stone, a classic example of instrumentalizing evangelism—of turning it into a 
technology that not only treats evangelism, but also the evangelized, as a means to an 
end.   
In contrast to WSU, Brown at BGSU now adamantly rejects any form of 
evangelistic practice compelled by the Christian’s or the Christian community’s needs for 
training, affirmation, results or organizational statistics.  Instead he now advocates a 
practice of evangelism focused on the lost person—on what the lost person needs at this 
time, rather than on the Christian’s needs for training or statistical evidence of 
evangelistic effectiveness.  As Brown says, “evangelism is not about us. . .it is about 
linking arms and walking with others towards Jesus.”  It is not the event or decision that 
matters, but the relationship and the process.  Unlike WSU, where they continue to place 
most of their evangelistic training on presentation, BGSU Cru has shifted their focus 
from “how to present the gospel” to “how to be a life-giving friend.”  They have gone 
from concentrating 95% to only 10% of their training on presentation.  Additionally they 
now place far less emphasis on the point of salvation and far more emphasis on the 
process of evangelistic witness.  In sum the ministry at WSU shows more signs of being 
infected with the erroneous beliefs and values of Constantinianism than BGSU. 
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Evidence of the narrative of modernity 
 
An even stronger case can be made for the ways in which both ministries have 
come to be narrated by the story of modernity.  For starters, CCC’s general understanding 
of evangelism provides a casebook example of what Stone considers a redefinition of 
seminal salvific terms into modern enlightenment language.  Instead of faith being 
construed as a gift of grace that arises from within the habitus of the church under the 
influence of the Holy Spirit, faith is understood as the private act of the autonomous 
reasoning individual.  The autonomous self freely chooses, by an act of the will, to 
believe in the set of propositions contained within The Four Spiritual Laws booklet.  This 
decision results in a private, personal relationship with God and the possible, although 
not entirely necessary, introduction into a church—which consists of a group of 
autonomous individuals with a personal relationship with God.   
The critical boundary, therefore, between the people of God and the world for 
CCC has nothing to do with the sociopolitical reality of the church under the 
eschatologically loaded kingdom of God message of Jesus.  Rather the boundary has 
everything to do with the private and personal beliefs of the individual about the 
messenger, Jesus.  The boundary comes down to whether or not Jesus is in or outside a 
person’s life, which depends on whether a person is trusting in his or her own 
righteousness or that of Jesus when it comes to determining his or her standing before 
God and eternal destiny.  Since justification is more determinative of Christian salvation 
than sanctification in this reading of the story, conversion refers to the decision to receive 
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Christ, rather than the progressive transformation of a person over time for which Stone 
advocates.  Ultimately, rather than evangelism being aimed at holiness or the kingdom of 
God, it is aimed at a proclamation event and the decision of the individual. 
Not only salvific terms but also seminal Christian events take on a 
characteristically modern interpretation in both ministry contexts.  For example, both 
ministry contexts interpret the resurrection of Jesus in a manner that places all of the 
emphasis on the individual and personal rather than the social, ecclesial, and 
eschatological implications of this event.  For the CCC evangelists in this study, Jesus’ 
death pays the penalty for an individual’s personal sin and his resurrection provides 
individual salvation and assurance of the free gift of eternal life to all who believe. 
There is no evidence here of the resurrection consisting of the fulfillment of the 
eschatological hopes of Israel that provided proof and confirmation that God’s kingdom 
had broken into the world and that the church had become the eschatological people—the 
visible and political materialization of the eschaton. 
The operating assumptions behind Brown’s understanding of and commitment to 
“sowing” are also illustrative of the way in which Stone sees the story of modernity co-
opting the way in which Cru evangelists conceive of and practice evangelism.  Borrowing 
ideas from Tim Downs in Finding Common Ground: How to Communicate with Those 
Outside the Christian Community…While We Still Can, Brown believes that America is 
no longer in a “harvesting state” because people no longer believe as they once did in the 
basic metaphysical assumptions of the gospel—e.g., the existence of a personal God, the 
reliability and authority of Scripture and the deity of Jesus Christ.  Consequently we need 
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to practice evangelism differently by doing more “sowing.”36  But for Stone this is an 
example of a modern/post-enlightenment way of thinking about the gospel, evangelism, 
and sowing.  The gospel is conceived of as a set of cognitive propositions (abstracted 
from a story and from a communal embodiment) that are verbally offered to autonomous 
free agents who choose to believe them.  The problem, as Stone sees it, is not that 
America was once in a harvesting state because it accepted those metaphysical 
presuppositions of the gospel and now it does not.  The problem was in thinking that the 
gospel ever was essentially a set of cognitive propositions in the first place, or that an 
individual’s decision to believe in them made a person a Christian.  For Stone, the nature 
of the gospel is irreducibly visible, social, and political.  The gospel message cannot be 
abstracted from the story that gives it meaning and the communal embodiment of that 
story in the eschatological people of God.  Becoming a Christian, therefore, involves 
socialization or enculturation into the social body that exists as the continuation of the 
story of Israel, Jesus and the church.  It follows from Stone that the true character of 
evangelistic sowing will be more aesthetic and material than cognitive and verbal.  It will 
involve inviting participation in a community rather than offering a set of ideas.37   
Perhaps the most explicit evidence of Cru’s evangelistic practice being entangled 
in the story of modernity comes out in the evangelist’s answers to the question, “Into 
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 Downs, Tim, Finding Common Ground: How to Communicate with Those Outside the Christian 
Community…While We Still Can, (Chicago: Moody, 1999). 
 
37
 “Evangelism is a way of living openly, engagingly, virtuously—and therefore beautifully—
before a watching world.  Beauty can never be proven or imposed it can only be offered.  Truth is not 
something we merely tell but something we practice (1 John 1:6).” Stone, 238. 
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what do you see you yourself initiating people when you do evangelism?”  Virtually all 
evangelists responded by making reference to “a personal relationship with God” and 
several mention eternal life.  Evangelism at BGSU and WSU is aimed at bringing people 
into a personal and individual relationship with God and not, as Stone would have it, at 
bearing faithful witness to the peaceful reign of God in the world so that persons are 
incorporated into a new social option, a new form of social existence called ecclesia.  
This is for Stone a clear example of evangelism narrated by the modernist notion of “the 
self” that puts forth a faulty individualistic motif of salvation that obscures the centrality 
of the church in the economy of God.  Rather than conceiving of evangelism in a manner 
that challenges the cult of the modern self, the pervasive individualism of this 
understanding of evangelism caters to it.   
There is clearly evidence that both ministries conceive of and talk about 
evangelism in a manner that for Stone is too individualistic, personalistic, spiritual, 
futuristic, and private.  However, as mentioned earlier when analyzing the interviews 
through the eschatological lens of Abraham, there is also evidence that both ministries 
now practice evangelism in a way that is far more social, interpersonal, material, present, 
and public.  Furthermore, as the social, interpersonal, material, present, and public 
dimensions of their evangelistic witness have emerged, both movements have 
experienced not only a radical internal transformation of the evangelizing body, but a 
substantial increase in the number of new converts and involved new believers in their 
midst. 
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Another evidence of the way in which BGSU Cru has come to be narrated by the 
story of modernity and consumerism has to do with the community’s commitment to 
relevance.  The catering to the individual, the appeal to felt needs that existed before and 
after the restructuring of Cru at BGSU, the use of patterns of secular entertainment at its 
weekly meetings, calling the non-Christian “the new client,” and the attempt to structure 
the meeting so that the non-Christian feels like “this is for me, I belong here,” all smack 
of a practice of evangelism narrated by the story of consumerism and of pedaling 
Christianity to religious consumers.   
Having said this, Stone would likely applaud some of the changes at BGSU that 
have gone against the prevailing consumeristic “catering to the individual” of modernity.  
Brown, for example, still sees himself as ushering lost people into personal relationship 
with God, but he does not take this to mean that this personal relationship is to be 
construed as a solely private, rather than also public phenomena.38  Students who become 
Christians are, in Brown’s words, “being ushered into the body of Christ.  Their 
spirituality is not just out there with them and God.  We are very intentional, therefore, 
about keeping them in community and emphasizing community.”39  Furthermore, 
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 When Sid, for example, “leads someone to Christ” he sees himself connecting people to a new 
social reality—“to meaningful connections and relationships.”  Or in Jill’s words, evangelism involves 
“introducing people to this community of believers that hopefully one day they will be part of.”  Similarly, 
among evangelized students like Nefty, the salvation they received involved an offer to become a part of a 
community of believers that, among other things, enabled them “to see themselves for who they really are.”   
Virtually all students that became Christians through Cru conceived of their conversion as a both personal 
and public, individual and social.  This fits the anthropological definition of conversion as adhering to a 
new reference group.  See Robert Hefner Conversion to Christianity: Historical and Anthropological 
Perspectives on a Great Transformation (University of California Press: Berkeley, 1993). 
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Brown’s decision to scrap a “successful CCC movement” and his insistence that one 
cannot measure a movement by numbers of people who fill chairs and consume Christian 
entertainment is still another indication of a resistance to the story of modernity and 
consumerism that often co-opts evangelistic practice in general and the contemporary 
church growth movement in particular.  In harmony with Stone, Brown rejected the 
temptation to coddle consumer-minded Americans with a narcissistic American 
spirituality.  Instead he built a movement around Christians who made a covenant to 
embody the "one-anothers" of the New Testament (by which he refers to the plethora of 
biblical commands that contain the phrase "one another" like love one another, confess 
sin to one another, forgive one another, speak truth in love in love, etc.) and link arms in 
incarnating the gospel among the “lost” students on campus.40  Nevertheless the “client” 
language at BGSU betrays a form of evangelistic practice still influenced by the story of 
the modern self and consumerism.  Stone would argue that rather than stripping their 
large group meeting of its “religious garb” they should seek to inhabit more fully the true 
religion of the gospel—e.g., loving and caring for the poor and outcasts. 
 Brown’s interpretation of the biblical story of “the rich young ruler” is another 
revealing example of the way in which his characteristically modern reading of a story 
differs from Stone’s emphatically political, social and economic reading of the same 
story.  Brown reads this story through the lens of the pursuing love of God for the lost 
person.  For Brown the emphatic point of this story is that Jesus loves lost people—Jesus 
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looked at him and, as the text says, “loved him.”  This story provides legitimation for the 
characteristically lost-centeredness of Brown’s theology of evangelism.  Stone, however, 
reads this story through the eschatological lens of Jesus’ kingdom of God politics and 
economics.  From this perspective the major point of the story is that the rich young ruler, 
because of his love for money, rejected Jesus’ invitation into the kingdom.  Stone in fact 
uses this text to make the very provocative point that the “good news” of Jesus’ gospel 
was not always perceived as good news by others—particularly the rich.41   
 Stone’s understanding of the offensiveness of Jesus’ kingdom of God message 
also challenges Simpson’s stated ambition to equip his evangelists to “approach and share 
the gospel with a total stranger in a way that was non-offensive and generally positive.”  
Of course Stone does not object to Simpson’s general notion that just because the gospel 
offends does not mean that it needs to be communicated in an unnecessarily offensive or 
uncharitable way.  But Stone does object to the incompleteness of the kind of gospel 
message that CCC in general and Simpson in particular communicate.   
 Simpson does not deny a certain dimension of the gospel’s offensiveness—the 
fact that all have sinned and are destined for hell unless they turn from trusting in their 
own righteousness and trust instead in Christ’s atoning death to pay the penalty for their 
personal sin.  But Simpson does not advocate, as Stone does, putting the kingdom of God 
content of the gospel upfront in the evangelistic process.  Simpson believes that putting 
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 Stone argues, “If the reign of God spells an end to a social order in which the wealth, comfort, 
and power of some comes at the expense of the poverty, suffering, marginality and powerlessness of others, 
then it should not be surprising that Jesus does not direct his evangelism to all persons in the same way, nor 
is his offer perceived by all persons in the same way.” Stone, 87.   
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the politics, economics, and practices of the kingdom of God “upfront” minimizes the 
transforming power of God’s unconditional saving work of redemption in Christ and 
“front-end loads” the gospel in a manner that can undermine the integrity of the gospel.  
Instead he advocates “introducing (people) into a personal relationship with Jesus (that) 
transforms (them) to love and trust God more, which enables them to learn about the king 
and life in his family.”  This, according to Simpson, is the good news of the gospel.  
Stone’s challenge to this position is that the goal of evangelistic witness can never be “to 
not offend,” but only to be faithful.  And a faithful reading of the gospels and of Jesus’ 
own evangelistic ministry reveals that the gospel of the kingdom offends.  The reason 
Jesus’ evangelistic offer to the rich young ruler was not good news to him was because 
the gospel of Jesus is freighted with political and economic implications.  For Stone, you 
simply cannot “accept” or “believe” this gospel and repudiate or ignore its moral, 
political, social, and economic content. 
It follows that if the gospel of the kingdom is faithfully embodied and proclaimed 
among those who are becoming the most influential, affluent and powerful people in the 
world, it will offend in the same way it offended the rich young ruler.  It will be 
perceived by students not merely as that which fills up their personal emptiness, helps 
them sort through their relational dilemmas, or helps them to get better grades and have 
more fun.  It will be understood and encountered as more than the good news of 
individual salvation, forgiveness of sin and the free gift eternal life.  Rather, it will be 
perceived as a proclaimed and enacted message that will upset the equilibrium and offend 
people.  In Stone’s language the gospel of the kingdom overturns tables of injustice, 
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undermines longstanding patterns of domination and subordination, subverts prevailing 
structures of authority and control, overturns commonsense wisdom about enemies, 
violence and the possibility of forgiveness, and collapses familiar dichotomies about 
insiders and outsiders.42 
In order to evaluate how well this story is being enacted within these two ministry 
contexts we now turn to the second dimension of Stone’s construal of evangelistic 
practice—the evangelizing community. 
 
Critical Analysis of the Evangelizing Community 
 
Stone’s theology of evangelism evokes several analytical questions about the 
integrity of the two evangelizing communities of this study.  These questions cluster 
around four interrelated issues: 1) What attitudes, beliefs and perspectives exist among 
Cru members about the communal nature of the Christian faith and the gospel?  2) What 
does the actual community look like in terms of their communal behaviors, activities and 
practices? 3) How does the communal nature of each Cru community factor into 
evangelistic practice?  4) How does Cru as a parachurch community compare to, differ 
from, and relate to the local church? 
 
Attitudes about the ecclesial nature of Christianity and the gospel 
 
The answer to the first set of analytical questions about the general attitudes and 
beliefs that members of each community have about the communal nature of Christianity 
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and the gospel has already surfaced in the previous section.  Stone wants to know, “Do 
the practitioners of evangelism and/or the converts perceive Christianity as an 
individualistic private affair or as the initiation into a very distinct social alternative?”  
Based on the interviews with Cru evangelists, it appears that they think of themselves as 
primarily initiating people into a personal relationship with God.  Evangelized students 
likewise understand themselves to have been initiated into a personal relationship with 
God that is nothing short of transformational for them.  But, this evidence of Cru 
members conceiving of the Christian life as consisting of a private, personal and spiritual 
dimension is also complicated by numerous statements that suggest that they not only 
practice evangelism as initiation into a community, but that they experience the Christian 
faith in a very social, relational, and public manner. 
Interestingly the evangelized students at WSU are more emphatic than evangelists 
at WSU about their understanding of, value for and experience of the communal and 
social nature of the Christian faith into which they were introduced by Cru evangelists.  
Evangelists at WSU (the campus with the more traditional CCC vision for and practice of 
evangelism) put more weight upon the cognitive claims of the gospel, the individual 
decision of a person to believe them, and the personal relationship that results, than the 
less traditional campus BGSU.  But even though evangelists on the more traditional CCC 
campus say that they see themselves as initiating people into a personal spiritual 
relationship with God, when the evangelized students at WSU talk about their 
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introduction to the Christian faith, they consistently place emphasis on the social, 
interpersonal, corporate or public dimensions of their new Christian lives.43 
 
The nature of the evangelizing community 
 
A second set of analytical questions that Stone evokes about community cluster 
around the expressed behaviors of members within each community.  Do the members of 
these evangelizing communities behave like an aggregate of autonomous, independent 
individuals with a personal relationship with God?  Or do they behave like members of 
an interdependent, social, and political body? 
In response to these questions, a distinction can be made between the earlier and 
later versions of both ministries.  In the early stages of Simpson’s leadership at WSU the 
classic CCC ministry he inherited did in fact resemble a group of maverick leaders with a 
personal relationship with God on a crusade to introduce others into a similar personal 
relationship with God.  The student leaders demonstrated a commitment to the regular 
practice of “ministry mode” evangelism and very little community existed among them.  
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 The historical section of this dissertation provided another metric for analyzing the attitudes and 
beliefs that members of each community have about the communal nature of the Christian faith.  In the 
historical chapter it was noted that the founder of CCC and many of its early leaders were profoundly 
influenced by Keswick theology.  Keswick principles nourished the individualistic piety of early 
fundamentalists and evangelicals like Bill Bright and contributed to an individualistic understanding of 
evangelism and of the entire Christian life.  This historical fact arouses suspicion about how much if at all 
the Keswick words (or their conceptual equivalents) crisis, second experience, absolute surrender, 
consecration, or Spirit-filled showed up in these two communities.  The Keswick word and related phrase 
that came up in the interviews that carries the Keswick emphasis on consecration were the word 
“surrender” and the phrase “bend the knee.”  However, even in the cases where this notion of individual 
surrender came up, it did so in the context of a lost person with whom Cru leaders had been “journeying” 
for a long time. Clearly both BGSU and WSU still emphasize “individual decision.”  But if the Keswick 
theology that contributed to an individualistic understanding of evangelism and the Christian faith still 
exists within these two neo-evangelical communities, it does so subliminally and without birthing 
independent minded Christians.  What emerged through interviews and participant observation was an 
overwhelmingly strong sense of and value for the communal nature of their Christian life.   
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Despite the efforts to build that community around game nights and social events, 
Simpson lamented, “Our students didn’t really like each other very well.”  But, WSU Cru 
has since evolved into a constellation of multiple evangelistic movements that each have 
at their core a “transformational community” of students united together around a vision 
of “reaching their campus (at least a particular portion of it) for Christ.”  The community 
that they could not build around social events formed around an evangelistic mission and 
vision. 
With respect to BGSU, in the early stages of Brown’s tenure on campus the 
community that existed at the center of their ministry had insulated itself from lost 
students and focused its energies on attracting Christian or nominally Christian students 
who consumed discipleship, but rarely shared their faith or made disciples.  Today two of 
the most immediately noticeable and impressive qualities about this Cru ministry is the 
vitality of its communal life and the fact that a substantial number of the students that 
comprise the community were formerly, or still are, lost students.44  For the servant team 
and shepherd team communities—the staff and student leaders that exist at the heart of 
the Cru community—the week begins and ends with rich Christian fellowship.  
Throughout the week they are very intentional about pursuing friendships and having 
spiritual conversations with their growing constellation of lost friends on campus.  But 
                                                 
 
44
 The vitality of the community was noticeable and impressive not only to the researcher (as 
documented in the description chapter on BGSU), but to several of the evangelized students.  Jill said the 
tightness of the community was what made the biggest impact on her and resulted in her becoming a 
Christian.  John said, “I never experienced community like I did here. …it seemed like everyone really 
knew each other there…I was like, how does everyone know each other?” Lexi said, “I definitely think the 
community of Cru is huge.” 
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feeding the “outward looking” impulse of this transformed movement is a communal 
experience that interviewed students and staff described as genuinely life-giving.45  For 
both WSU and BGSU a strong community has grown up around a vision of reaching 
their campuses for Christ. 
 
The politics and economics of the cru community 
 
Some more pointed analytical questions about the ecclesial nature of these 
communities that Stone brings to this study are the questions: In what ways do these 
evangelizing communities reflect the distinguishing marks of ecclesial community—a 
distinct people living faithfully before God?   What do the politics and economics of the 
evangelizing community look like?  What distinguishes the evangelizing community 
from other societies?   
On the one hand, both Cru ministries have succumbed to what Stone would 
consider the modern impulse to justify and validate Christian faith by stripping it of its 
peculiarities in order to make it relevant to an allegedly wider world.  In an effort to make 
the outsider (non-Christian) feel welcomed among them, Cru intentionally blurs the 
distinction between their communities and the student culture around them.  Their large 
group meetings in particular attempts to connect with students through the mediums 
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 Mary put it this way, “Like I said, you just can’t die (spiritually) anymore, because there are a 
couple hundred people who have your back and will help you along the way if you’re feeling lost or have 
doubts which I did in the beginning. I was doubting (whether) I had made the right decision; my parents 
were a factor. It hurt for awhile. But everyone stepped in…and helped. They just care, and that made a 
huge impact. Just having this community that cares about you is nothing I have experienced in any faith. 
They don’t just say they do; They actually do. We are all brothers and sisters in Christ, and they actually 
follow that and prove it every day.” 
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(music, entertainment, creative pedagogy), idioms (vocabulary, humor) and issues (felt 
needs) of contemporary youth culture.46   
On the other hand, both Cru communities have succeeded in distinguishing 
themselves from the broader student culture in some notable ways.  In contrast to most 
student organizations that name their top leadership board “the student executive team” 
or “leadership council,” Cru at BGSU names their leadership team “servant team.”  Cru 
leaders on both campuses promote and embody high moral standards in the areas of 
sexual chastity (e.g., keeping sex within marriage, avoiding pornography and 
masturbating), not abusing drugs and alcohol, not cheating or stealing (e.g., illegal 
downloading of songs off the internet).  Another distinguishing mark that came out in 
interviews with evangelized students is their friendliness and loving posture toward 
outsiders.  Both are very intentional about making their large group meeting space 
conducive to socializing before and after the meeting.  BGSU Cru’s reputation for 
welcoming and caring for people has, according to Brown, become so well known on 
campus that the Director of the Counseling Center sends depressed students to the 
meetings because he knows they will be “loved on” there.  A new student who visited 
Cru said, “This is the only place on campus where people remember my name.”  BGSU 
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 Of the two campuses, BGSU is more intentional about stripping their large group meetings of its 
religious garb.  For example they don’t have Christian music or a Bible sermon at their weekly large group 
meeting.  WSU, in contrast keeps all of those elements and even meets in a church building off campus.  
Even though they keep those elements at their weekly meeting they try to pass everything they say through 
the lens of a non-Christian and relate their message to the felt needs of the students.  WSU’s Greek 
ministry, however, started with a large group meeting very similar to BGSU Cru—large gathering of 
mostly non-Christians that met regularly to discuss a book and to hear a student share a personal testimony 
of how Jesus Christ had changed his or her life—but no music or Bible.  
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Cru has also developed a reputation for service on campus.  It was Cru that mobilized 
scores of Greek students to make a trip to the gulf coast to assist in the relief efforts after 
a devastating hurricane hit in 2005.  According to Brown, when other student groups or 
campus administrators need help or support they contact Cru.   
But perhaps the most distinct characteristics of the Cru culture that not only sets 
them apart from the general student population, but makes them even more ecclesial (at 
least by Stone’s definition of the distinguishing marks of the church) than most American 
churches are characteristics facilitated by the contextual forces of the contemporary 
American college campus experience.  Certain features of the contemporary college 
campus actually contribute to the possibility of student Christian ministries embodying 
the radical politics of the kingdom of God in ways rarely evident in any other 
contemporary American context.  For Stone, a community that is faithfully embodying 
the politics and economics of the kingdom of God will be marked by caring for the poor, 
economic sharing, confession of sin, conflict resolution through redemptive dialogue, 
extending and receiving forgiveness, mutual member empowerment, and servant 
leadership.  The practicing of these politics, however, depends upon, or is at least greatly 
facilitated by, the physical proximity factor—a factor that exists on the college campus 
today in ways that rarely exist in any other American context.  The physical proximity 
factor simply enables people to live close enough to one another to actually carry out the 
radical politics of the kingdom of God.  For example, confessing sin to one another, 
encouraging one another day after day, speaking truth in love to one another, carrying 
one another’s burdens are difficult to embody among a people who share the same space 
  
344 
 
for only an hour or two each Sunday—as is the case in many American churches.  But 
living out these “one another passages” comes within reach of poor college students who 
cannot yet afford to retreat to their suburban enclave and live the independent life of 
average affluent Americans. 
As a way of highlighting the manner in which the nature of the university setting 
facilitates the embodiment of the kingdom of God politics in these two ministry contexts, 
take what Stone considers to be the foundational political practice of a community 
faithfully embodying the story of the gospel—baptism.  Baptism, as Stone argues, 
symbolizes the kingdom of God politics of membership into the church.  The practice of 
baptism de-idolizes every other idol or claim on a person’s life.47  It enacts, symbolizes, 
proclaims and celebrates the obliteration of all those factors that keep the world in a state 
of division and discord and that define membership in the world—e.g., nationality, race, 
socio-economic status, ethnicity, gender, age, etc.  To be placed into Christ through 
baptism is therefore to move beyond these divisions and open people up to accepting 
others.  Sadly, only one student made mention of baptism as a part of his initiation into 
Christian faith.  Nevertheless, one of the most obvious and rather striking observations 
about both communities is the way in which they have, by other means, come to embody 
the outcomes of a this core political practice of the church.  In part because of the 
dynamics of the modern university in which they find themselves, the Cru community 
consists of a remarkably diverse membership that is united in love, service and regular 
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fellowship across racial, ethnic, national, socio-economic, gender and sexual divisions.48  
Coming into the Christian faith in Cru has opened them up to others. 
A similar observation can be made about the economics of these two 
communities.  The four years of life for the relatively poor and unemployed college 
student provides a unique season for experiencing the core church practice of economic 
sharing.  Stone locates the economics of the kingdom of God in the church’s historic 
practice of Eucharist—the Lord’s Table.  Once again Stone paints a vivid picture of the 
meaning and implications of this practice for the church.  The church’s Eucharistic 
practice of economic sharing stands in contrast to (and offers a salvation from) the 
world’s economics of scarcity, consumption, greed, utility, and competition.  Once again 
there was not even a single mention of the role of Eucharistic practice in any of the 
interviews.  Nevertheless, the defining church practice of economic sharing has become 
ubiquitous within these communities not simply because they are Christian, but also, at 
least in part, because of the realities of college life that help to enable it.  It would be 
difficult to find a comparable situation in contemporary American life where people of 
different gender, race, ethnicity, nationality, and socio-economic background, share the 
same space (bedrooms, bathrooms, dining rooms, recreational rooms, classrooms, 
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 The diversity of the two communities included: racial diversity (African Americans, Caucasians 
and Asians), international diversity (predominantly Americans, but also a Japanese and Filipino), sexual 
preference diversity (including predominantly heterosexuals, but also a self-identified gay person and a 
person who described himself as dealing with same sex attraction issues), socio-economic diversity (from 
upper middle to lower class).  It is also notable that the BGSU Cru community lacks what one might 
consider the predictable homogeneity of a typical evangelical Christian student group.  The BGSU Cru 
meeting is regularly attended by self-proclaimed atheists, the student leader of the American Civil Liberties 
Union, members of the gay community, presidents and officers of fraternities and sororities across campus, 
Jewish students, and the leaders of multiple student clubs and organizations on campus including the 
student body president. 
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libraries), share the same time (daily schedule of classes, studying and recreational 
activities), share the same possessions (from food, drinks, notes and books, to toothpaste, 
curling irons, wardrobes and cars) with the same people day and night for four years of 
their lives.  Yet this is the experience of the average college student and another reason 
why the college context has created an exceptional training ground for understanding and 
experiencing the Eucharistic economics and baptismal politics of the kingdom of God. 
Even though the college campus experience creates an environment ripe with 
potential for unity across divisions and the regular practice of material sharing, the 
convergence of two other factors seem to contribute to the communal unity and sharing 
among the members of the Cru communities that sets them apart from the student culture 
around them.  First, there is what can best be called the “God factor.”  Repeatedly, 
students spoke of the numinous reality of God in their lives and in their community that 
inspired and empowered them in previously unexperienced ways to genuinely love and 
care for others.49 
The second factor feeding the unity and sharing of Cru is the intentionality of Cru 
leaders on both campuses to champion the values and train students in the practices of a 
transformational community.  At BGSU, for example, they require all student leaders to 
sign a community covenant where they commit to practicing conflict resolution, 
extending forgiveness, and practicing spiritual disciplines.  WSU is intentional about 
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 Mike spoke of how becoming a Christian through Cru had given him a compassion for the 
world in general and for the destitute in particular.  Amy put it this way, “The transition from not knowing 
Christ to knowing Christ has given me the ability to reach out to communities that I normally wouldn’t 
have reached out to.”  Rolinda said, “Before I came to Christ I remember being really self-centered…My 
heart for other people has just softened.” 
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placing a priority on setting a relational tone on their staff team that can permeate the 
entire network of student-led transformational communities.  They are also very selective 
about whom they choose to launch new movements.  They choose student leaders with 
“solid character and strong relational and interpersonal skills.”50  Both campuses provide 
their leaders very practical and detailed training on how to be loving friends and good 
listeners.  They also regularly monitor the relational dynamics of the various subgroups 
on campus and provide additional coaching and support when conflicts arise among 
them.   
 
How the communal nature of the cru communities factor into evangelistic practice 
 
One of the most surprising findings to emerge from the qualitative data when 
evaluating it from the perspective of Stone’s ecclesiologically grounded theology of 
evangelism, was the way in which the communal nature of the evangelizing body has 
come to factor into its evangelistic practice—particularly at WSU.  WSU was put forth 
by national directors of CCC as a more traditional CCC ministry that practiced “ministry 
mode” proclamation evangelism.  Although they still practice “ministry mode” 
evangelism, the interviews with staff leaders revealed that the real growth of their 
ministry occurred as they shifted toward “body-life” and “natural” evangelism.  Leaders 
found that fruitful evangelism required more than simply proclamation—it required 
bringing people into a relationship with a body of Christians.  They found that the 
embodied witness of a transformational community planted within a body of non-
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Christians not only facilitated multiple evangelistic conversations with friends (rather 
than strangers via “ministry mode” evangelism), but it helped make Christian beliefs 
credible to non-Christians.  On this latter point Kendra could have been channeling Stone 
when she said, “I love that Cru gives people a chance to process what it means to be a 
Christian before they jump in.  That way they are more likely to follow through with the 
decision that they make to follow Christ.”   
At both campuses evangelism has become more about inviting participation in a 
community than merely asking for permission to share a set of ideas.  Even though Cru 
leaders, particularly at WSU, continue to give verbal credit to the power of the 
proclaimed word of the gospel to transform people’s lives who hear and believe it, their 
actual communal practices, as they came out in the story of the staff and the personal 
testimonies of evangelized students, reveal that people’s lives really change when they 
connect relationally to a Christian or a body of Christian believers. 
 
The parachurch nature of cru and its relation to the church 
 
A final set of analytical questions about the evangelizing communities of this 
study cluster around the parachurch nature of CCC and its relation to the church.  A 
particularly unsettling question that Stone’s theology of evangelism brings to these two 
ministries is whether or not it is even possible for a parachurch ministry to do faithful 
evangelism given the fundamentally ecclesiological nature of evangelism. 
The historical review of evangelistic practice identified some ways in which the 
rise and proliferation of fundamentalist and neo-evangelical parachurch ministries have 
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contributed to the disappearance of the church.  As the story of modernity began to 
capture the theological imagination of the 19th and 20th century revivalists, campus 
ministers and the crusade evangelists, evangelistic parachurch ministries found 
theological justification for a form of evangelistic practice that consisted largely of verbal 
proclamation and that succeeded at initiating people into a private, personal, or spiritual 
relationship with God, but that failed to initiate them into the church. 
In the early stages of evangelistic ministry in these two ministry contexts, 
evangelism took this form and, therefore, would find little theological justification within 
Stone’s construal of evangelism.  However, evangelistic practice has evolved within both 
Cru ministries to the point where it now involves the embodied witness of a Christian 
community that reflects the critical markers (kingdom politics and economics) of ecclesia 
in ways that can be instructive for the church.  In response to the criticism that certain 
parachurch evangelistic ministries have contributed to the disappearing of the church, it 
can be said that these communities are, at least in a few very important ways, giving their 
members and the world around them a chance to see the church more clearly. 
Two additional questions accompany this observation.  First, what markers of the 
church do not exist within these campus communities and what is being done to initiate 
students into the most full orbed reality of the church?   
BGSU, which has done more to cultivate a synergistic relationship with local 
churches, recognizes that even though they, as an incarnational community, are better at 
getting close to the lost, the local church is better at providing the biblical teaching and 
personal mentoring that Christians need to grow toward maturity.  They fully recognize 
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what might be considered (from the historical section) the “one-issue” nature of their 
parachurch identity.  But rather than fault the church for not being like them, they affirm 
the synergy created by their distinctiveness.  By making church involvement a 
requirement for leadership, BGSU has succeeded at helping their students experience and 
value the complementary strengths of both bodies.51 
A second provocative question that this observation raises for both Cru 
communities is, “What is being done to equip students to make the transition from their 
experience on campus, where the offer of Christ is now coupled with an offer to become 
a part of a body narrated by the gospel, to a local church experience where the critical 
elements of proximity and relative poverty are no longer facilitating the experience of 
ecclesia that they had in college?”   Brown at BGSU recognizes these realities and 
acknowledges that one way of dealing with them is to challenge graduates to partner with 
others, move into a city (not a suburb), live in a duplex (or share a house or live in very 
close proximity to one another) and incarnate a Christ-centered, missional, 
transformational community.  He considers the community that comes from this choice to 
be a more truly authentic ecclesial community because the contextual factors are freely 
chosen and not coercively imposed on people as they are upon the college student.  But, 
Brown is more inclined to see the contextual realities of a college campus as so artificial 
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 Not only the Cru leaders, but every interviewed new Christian spoke of regular church 
attendance.  One of the truly remarkable achievements of BGSU Cru is that they have created an ecclesial 
community (or “ecclesiola”—a term used by W. A. Visser ’t Hooft in Christianity and the University 
World, 1945, as quoted in Potter and Wiser, 125, 204) into which converts are initiated, but one that from 
the beginning understands itself to be too focused and too incomplete to embody that toward which their 
collective and individual Christian lives are aimed. 
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as to never be realized again in the lives of most college students.  He fears that if 
students are not educated about this and if they do not have a strong and healthy church 
experience in college they will grow disillusioned when they leave as they spend the rest 
of their lives hopping from church to church trying to replicate those experiences of 
friendship, connection, and sharing that they had in Cru.  Instead, Brown focuses his 
energy on enhancing their synergistic relationship with local churches so that students 
come to associate more and more of their experiences of Christian growth and formation 
with the local church.  He and his staff focus their efforts on reaching lost students and 
equipping others to do the same.  He tries not to replicate anything the church does.  
Instead, they rely on the church leadership (pastor and lay leaders) to provide their 
students quality Bible teaching, weekly worship services, observance of sacraments, one-
on-one mentoring and opportunities for service in the life of the local church.  For a new 
Christian to step into the life and community of a Cru leader is simultaneously to step 
with them into their participation in a local church.  And by the time students graduate 
they have developed a healthy involvement with the church while being schooled in how 
to befriend people, how to come alongside of them in their spiritual journey, and how to 
walk with them toward Christ through Cru. 
At WSU, staff leaders provide no formal training to make this transition.  Instead 
staff leaders informally manage their graduates’ expectations, help them find churches 
that will nurture evangelical faith in the area to which they will move upon graduation.  
They challenge and encourage their graduates to embrace their calling as a “sent one.”   
They also encourage graduates to stay connected via online social networks with the 
  
352 
 
transformational community they were a part of on campus and seek to replicate it 
wherever God is calling them. 
 
Critical Analysis of Virtue within the Evangelizing Community 
 
A final broad category that Stone offers as an analytical metric to evaluate the 
integrity of evangelistic practice is the category of virtue.  In particular Stone wants to 
know: Who are the exemplars of evangelistic practice in these communities?  What 
makes them exemplary? What virtues do they embody? 
Once again it is possible to note the way in which the “evangelistic virtues” at the 
time of this research differ from that which was considered virtuous, or at least 
exemplary evangelistic practice, a decade earlier.  In the mid 1990’s the evangelistic 
heroes that set the standard for excellence in evangelistic practice exemplified what Stone 
might consider an “evangelistic technocrat”—individuals that turned evangelism into a 
technology or a “means to an end” where ends are external to the means.  The Crusade 
evangelistic heroes were those who courageously initiated gospel conversations (usually 
with strangers), who knew their Christian apologetics and could defend the truthfulness 
of the Christian truth claims, who succeeded at helping people identify whether they were 
trusting in themselves or trusting in Jesus to get them to heaven, and who often succeeded 
at getting people to pray the prayer at the end of the booklet to receive Jesus into their 
hearts.   
 
Chief exemplars of evangelism at WSU  
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Today, a version of that vision of the exemplary evangelist still exists 
(particularly at WSU among the evangelists), but with some new twists.  The three 
dominant characteristics of the exemplary evangelists that surface from the interviews 
with WSU evangelists include faith, intentionality, and simplicity.  Exemplary 
evangelists are, first of all, characterized by a vibrant faith which evidences itself by the 
habit of devoted, persevering prayer and by an unswerving confidence in the power of the 
proclaimed message of the gospel.  The belief that the gospel—the news of a loving God 
that died on a cross to pay the penalty for everyone’s sin—is great news and that people 
want to hear it manifests itself in a second and closely related exemplary quality—
initiative and intentionality.  The great exemplars of evangelistic practice at WSU are 
known for their tireless commitment to initiating and sharing the gospel message 
whenever they can.  In fact, they consider the simple act of sharing the proclaimed gospel 
the most loving gesture that any Christian can extend to another person.  They compare 
not sharing that message with others to having the cure for AIDS and not sharing it with 
someone who is HIV positive.  The gospel is the cure for something even worse than 
AIDS—the gospel is the cure for sin and death.   
A third very distinct and highly valued quality of the premier evangelist in the 
WSU Cru culture is the ability to keep things simple.  WSU evangelists put a premium on 
“making the issue clear” by which they mean that the best evangelists are those that, first, 
help people identify in whom they are trusting to get to heaven, and, second that bring 
them to a decision to turn from trusting in self to trusting in Jesus Christ for the 
forgiveness of sin and gift of eternal life. 
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Evangelized students at WSU also affirmed some of these same notable qualities 
when they recounted their stories of becoming Christians and what elements of that 
process had the most impact upon them.  Three affirmed the evangelists’ ability to raise 
the topic of the gospel through provocative questions that they had never considered, four 
lauded the ability of the Cru evangelist to make the issues of the gospel clear to them, and 
two affirmed the ability of the Cru evangelist to bring them to a decision. 
But in addition to these qualities, the evangelized students raised several 
characteristics that have more affinity with Stone’s vision of virtuous evangelistic 
practice.  None of the evangelized students came to faith through “ministry mode” 
evangelism.  Perhaps because of this, being evangelized was far more of a relational 
experience than it was an intellectual, cognitive, informational experience.  Given this 
fact, the qualities of evangelistic excellence that they emphasized included: being 
invitational, welcoming, loving, caring, listening, expressing genuine concern and 
patience.  Nearly every evangelized student made reference to the attractiveness of the 
Cru evangelist’s lives and some spoke of how their witness made their beliefs credible.  
In general the evangelists made them feel valued, accepted, and not judged.   
 
Chief Exemplars of Evangelism at BGSU  
 
CCC’s new co-journers model of evangelism has played a role in transforming the 
theological imagination of leaders on both campuses and validating non-proclamational 
activities so that they not only consider these activities legitimate, but natural and critical 
parts of evangelistic practice.  Of the two campuses, BGSU is further along in this 
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process and the most intentional about emphasizing the character of the evangelist and 
not just the content of the evangel.  “Evangelism is more about the person you are 
becoming than what you say,” according to Brown.  The 90% of training that used to go 
to presentation now goes toward such things as “how to be a people lover.”  
Nevertheless, at BGSU a remnant of the bold, intentional, proclamational evangelist, who 
is polished in his apologetics and skill at using The Four Spiritual Laws booklet, still 
exists like it does at WSU.  However, this standard of the exemplary evangelist now 
exists in the shadow of a new set of virtues that are increasingly validated by a new 
vision for evangelism at BGSU. 
For example, the exemplary evangelist at BGSU Cru is still known for his or her 
courage particularly when it comes to initiating gospel conversations.  They are 
exceptionally good, intentional and even courageous about initiating what some might 
consider risky conversations.  Unlike ten years ago, however, the exemplary evangelist at 
BGSU no longer has to be “a closer”—i.e., the person who brings a person to a decision 
to say a prayer expressing their faith in Christ.  Nor does a person even have to share the 
“the whole gospel with someone” in order to be doing evangelism.  But, an evangelist is 
still an initiator. 
Relevance is another seminal quality of the great exemplar of evangelistic 
practice within the BGSU Cru community.  In addition to removing religious obstacles, 
addressing the felt needs of college students and using the mediums and idioms of youth 
culture at their weekly meeting, the relevance characteristic of the exemplary evangelist 
manifests itself in their proclivity to evoke intellectual curiosity particularly by asking 
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thoughtful questions, or by their honest confessions of personal struggles that most 
people experience but keep hidden, or by their ability to step into students lives when 
they face a crisis.   
On the surface this appears to be a major point of divergence between Brown and 
Stone’s theology of evangelism.  The commitment to relevance (and the championing of 
it as a virtue of Cru evangelistic practice) naturally follows from the focus Brown places 
on the lost person and the lost person’s community—“evangelism is always about the lost 
and never about us.”52  This emphasis appears to stand in stark contrast to Stone who 
places his focus on the church—“the most evangelistic thing the church can do today is to 
be the church.”53  Stone’s problem with Brown’s order or logic would likely be that it 
inevitably leads to a misplaced emphasis on relevance rather than faithful witness.  This 
commitment to relevance disappears the church from the world by blurring the requisite 
boundary for evangelism.  So, for example, for Brown a premier evangelist has a 
chameleon-like propensity that enables him or her to merge in and blend in.  But for 
Stone, the most evangelistic thing a people can do is not to “blend in” but to distinguish 
themselves from the world by inhabiting the strange new world of the gospel.  Only by 
doing so can the Christian help the world see itself for what it truly is.  For Stone, this 
misplaced emphasis on relevance not only keeps evangelists from saying and embodying 
the offensive dimensions of the gospel, but it keeps the Christian community from being 
a distinct people and enacting the radical demands of discipleship.   
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 Brown interview. 
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 Stone, 11. 
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Despite this divergence, several qualities of the relevant evangelists seem to 
harmonize with Stone.  For example, the chief virtue of the premier evangelist at BGSU 
today is loving presence.  The great exemplars of evangelistic practice love lost people.  
Their love for lost people compels them to inhabit the same space and live as cultural 
insiders with them.  The chief biblical examples of loving presence include Paul who 
became all things to all people that he might save some,54 Jesus who befriended and 
socialized with sinners, and others like Joseph, Daniel, Nehemiah and Esther whose 
evangelistic witness as insiders had far reaching effects.  It follows that the exemplary 
student evangelist holds a position of leadership and influence in a secular student 
organization and engages the lost persons in that group in ongoing spiritual 
conversations.  Brown does not see himself creating a church that non-Christians will like 
when he structures the Cru meeting the way he does.  He is all for the church being the 
church and maintaining its peculiar practices, liturgy, politics and economics.  Rather he 
is trying to create a liminal space that enables Christians to befriend lost students.   
Other prominent characteristics that these exemplary evangelists at BGSU display 
include being relational, personable, and friendly.  Their relational abilities come out in 
the way they invite and welcome the stranger, engage in conversations in a manner that 
puts a premium on listening and genuinely caring, and create a safe zone around them by 
their authenticity and vulnerability when it comes to admitting weaknesses and struggle. 
                                                 
 
54
 Brown cites the example of Paul using insider language in Athens in order to reach the 
intellectual elite. 
  
358 
 
Lost people don’t feel pounced on, judged or coerced by them.  They think of them as not 
pushy, imposing or impatient.  They simply know how to be a loving friend. 
And finally, based on the interviews with evangelized students on both campuses, 
the most influential and exemplary evangelists are those who, in harmony with Stone’s 
vision of virtuous evangelistic practice, have allowed God’s salvific actions to happen to 
them.  For example, when evangelized students either told the story of becoming 
Christian or spoke about “what elements of the process of becoming a Christian had the 
greatest impact on (them)” they spoke of people in Cru who invited or welcomed them 
into their midst, were present to them and for others particularly in times of pain and 
crisis, or patiently listened to them or someone when they were lonely, confused or 
hurting.55  In part because of this fact, many of the most influential persons to come up in 
the stories of the converts were not the seasoned staff members, but the brand new 
Christians whose lives were changing right in front of their eyes. 
 
Summary of Assessments Deriving From Dialogue 
 
By way of summary, the evangelistic practice inherited by these two ministries 
was sorely infected with many of the classic distortions of evangelistic practice that both 
Abraham and Stone attempt to correct.  The theology of evangelism they inherited and 
practiced for their first couple of years on campus conceived of the gospel as largely 
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 Other character qualities that evangelized students noted among the Cru evangelists that were 
instrumental in their conversion to Christ included: friendliness, caring, authenticity, their normalness (that 
they doubted and struggled in ways that seemed normal), relevant, non-pushy or judgmental, integrity, 
provocative, intriguing, invitational, loving, persevering (“they never gave up—they journeyed with me for 
three years”). 
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emptied of its eschatological content and entangled within the rival narratives of 
Constantinianism and modernity.  Under the influence of these rival narratives the 
evangelistic technocrat emerged as the premier exemplar of evangelistic practice and the 
understanding of the gospel, salvation and evangelism all took on a reduced meaning that 
pandered to, rather than confronted, the cult of the modern self.  The community 
consisted of either a conglomeration of maverick leaders who did not really like each 
other, or a narcissistic college youth group that attracted Christian college students with 
Christian entertainment and who insulated themselves from forming authentic friendships 
with lost students around them. 
Some of the inherited distortions of evangelistic practice still exist within Cru 
today.  For example, both campuses, when it comes to their verbally expressed theology 
of evangelism, still conceive of evangelism in a typically modern way—as essentially 
proclamation of a message aimed at bringing people into a personal relationship with 
God—and emptied of its eschatological content.  Neither ministry seems to have found a 
way of confronting, rather than just catering to, the cult of “the modern self.”  As seen 
through the lenses of Abraham and Stone, both ministries need to broaden their 
conception of the gospel in order to better comprehend the present/this world (not just 
future/heavenly) nature of the kingdom of God.  They need an expanded vision of the 
existence toward which the salvation of God, and hence evangelism, is aimed—the social 
not just personal, political not just private, economic not just spiritual, and public not just 
private dimensions of the reign of God. 
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Some of these distortions, however, are gradually being overcome.  For example, 
both ministries are embracing a new CCC evangelism model that conceives of 
evangelism as a process rather than an event.  As a result, a new vision of the great 
exemplar of evangelistic practice is beginning to emerge on both campuses—a person 
marked by humility (who is open about his or her brokenness and sin), genuinely loving 
(genuinely cares for lost people) and courageous and intentional when it comes to talking 
about Jesus.  Perhaps even more significant is the fact that a new imagination of 
evangelistic practice is forming that places a premium on the embodied witness of a 
transformational community, or the incarnational presence of cultural insiders, rather than 
the talking head of an invading crusader or cultural outsider.56   
Some of the distortions that Stone and Abraham confront are being overcome in 
practice (or in the lived theology), but not yet in the theological imaginations (or verbally 
expressed theology) of leaders.  For example, even though the leaders default to a 
proclamation conception of evangelism when asked, their lived theology of evangelism 
includes non-proclamation practices such as listening, caring, inviting, and welcoming.  
Also, while some contextual factors of college campus life are particularly conducive to 
the realization of the politics and economics of the church, just how those current realities 
                                                 
 
56
 For anthropological and missiological works on the notion of “cultural insiders” see Paul 
Hiebert and Eloise Hiebert Meneses, Incarnational Ministry: Planting Churches in Band, Tribal, Peasant, 
and Urban Societies (Grand Rapids, MI: Baker Books, 1985) and Sherwood Lingenfelter and Marvin 
Mayers, Ministering Cross-Culturally: An Incarnational Model for Personal Relationships (Grand Rapids, 
MI: Baker Books, 2003). 
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can and should relate to the church (both in the present and in the future) is unclear and 
undeveloped—particularly to the more traditional CCC campus—WSU. 
The final chapter will draw from this analysis in order to offer some strategic 
proposals for eschatologically grounded and ecclesiologically grounded theology of 
evangelism in these two ministry contexts.  These proposals will take the form of a 
reconstruction of 1) the theological assumptions/beliefs of the evangelistic practice in 
these two ministry contexts, 2) the stories that give those assumptions meaning, 3) the 
nature of the community that embodies these stories and how it is related to the church, 
and 4) the virtues of the premier exemplars of evangelistic practice in these two ministry 
contexts. 
 Chapter 6 
 
Presentation of Strategic Proposals 
 
 
In the historical overview of evangelistic campus ministry (chapter 2 of this 
study), the end of each era was marked by either the dissolution of one or the emergence 
of another form of evangelistic practice.  For example, the end of the first period, 1913, 
marked the loss of solidarity around the “conquest paradigm” of world evangelism and 
the beginning of the modernist emphasis on the “social gospel.”   At the end of the 
second period, 1942, the “social gospel” vision began giving way to a “Christian 
presence” evangelistic vision (the vision of united universal community within a world 
torn apart by war).  The end of the third period, 1971, marked the dissolution of 
American University Christian Movement (UCM) animated by the “Christian presence” 
vision of evangelism and the revival of the vision of “the evangelization of the world” via 
proclamation by neo-evangelical parachurch ministries. 
If the two CCC ministries of this study are emblematic of all of CCC, then the 
year 2000 has marked another (albeit a far more subtle) transition in evangelistic 
practice—at least in the way in which it is beginning to be envisioned and practiced 
within one very prominent evangelical parachurch ministry.  Furthermore, if Stone’s 
ecclesiologically grounded and Abraham’s eschatologically grounded theologies of 
evangelism exerted a more comprehensive influence upon these changes and the future 
direction of CCC evangelistic practice, it would result in a substantial dissolution of one 
and the dawning of another era of CCC evangelistic practice in a university context.  This 
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chapter sketches out the contours of precisely that kind of transformation of evangelistic 
practice.  Drawing from both Abraham and Stone, the strategic proposals of this practical 
theology of evangelism seek to answers the questions: What should ecclesiologically 
grounded evangelism look like in this context?  What should eschatologically grounded 
evangelism look like in this context?  How are the elements of both ecclesiology and 
eschatology to be fully correlated into a theology of evangelism in a university context?   
Quite apart from the theological critiques of Abraham and Stone, the evangelistic 
practice of CCC in these two ministry contexts has already undergone some significant 
alterations.  Gone are the days of thinking of evangelism as consisting of merely one 
mode of evangelism—“ministry mode.”  Instead, evangelism is now understood to 
include “body life” witness and “natural” modes.  In fact these two modes are showing 
themselves to be critical to the positive evangelistic results occurring in both contexts.  
Furthermore, gone are the days of Cru evangelists conceiving of themselves as Crusaders 
invading the campus.  Rather, student leaders have begun to think of themselves as co-
journers coming alongside friends and walking with them toward Christ.  As the co-
journers mentality has penetrated the entire Cru culture, fewer and fewer evangelists 
think of evangelism as an event.  In this new era, evangelists are more apt to conceive of 
and practice evangelism as a process.  Even the traditional boundary at which evangelism 
occurs on each campus has begun to change since the year 2000.  As both campuses 
place greater emphasis on establishing an insider presence and building transformational 
communities within specific social networks of the campus, the boundary between Cru 
and “the world” is shifting from being that ethereal boundary that exists between those 
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who believe in Jesus as their Savior and those who do not, to a visible and public 
boundary that exists between “the typical university world” and an alternative social 
reality called Cru. 
However, even though these changes now permeate the lived theology of these 
communities, they have yet to pervade the verbally expressed theology of some leaders, 
especially older staff members.  This dissonance between the expressed and lived 
theology evokes a first strategic proposal for evangelistic practice in these two ministry 
contexts that involves intentional efforts to enable the language and co-journers 
terminology of the new CCC evangelism model’s “modes” to permeate the stated 
conception of evangelism.  
If, in addition to these changes, the ecclesiologically grounded theology of 
evangelism of Stone and the eschatologically grounded theology of evangelism of 
Abraham exerted a more comprehensive influence on the future direction of CCC 
evangelistic practice at the dawning of this new era, what changes would that involve?  
The answers to this question (as detailed below) cluster around three broad strategies.  
First, ecclesiologically and eschatologically grounded evangelism within these two 
contexts will entail a conversion (for both evangelists and evangelized) from (and not 
merely a conversion within) other rival narratives.  This conversion from rival narratives 
is required in order to create within these communities a new theological imagination that 
interprets all the terms that constitute a theology of evangelism within the unfolding story 
of Israel, Jesus and the church rather than a rival story, such as the story of modernity.  
The reading of this story, however, must be careful to avoid the historic pitfalls of being 
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converted into either an under-realized or over-realized eschatological interpretation of 
the story of Israel, Jesus and the church.  Second, ecclesiologically and eschatologically 
grounded evangelism will consist of the practice of initiating people into a new ecclesial 
body and not merely into a personal relationship with God.  This kind of initiation will 
require evangelistic leaders of parachurch ministries to consider not only the nature of 
their own corporate bodies, but the way in which they, as a parachurch campus ministry, 
interface with and relate to local church congregations.  Third, ecclesiologically and 
eschatologically grounded evangelism will be inspired and sustained by a new exemplar 
of evangelistic practice—one that complements and corrects some of the current 
dispositions of character that currently define and sustain evangelistic practice within 
CCC’s campus ministries.  
 
Conversion From and not Merely within Rival Narrative of Modernity 
 
The first set of strategic proposals for an ecclesiologically and eschatologically 
grounded theology of evangelism in a university context cluster around the imperative of 
situating evangelism within the Christian narrative which, at least in these two cases, will 
require a conversion from—and not merely a conversion within—the rival narratives that 
have tended to co-opt contemporary evangelistic practice.1 
                                                 
1
 For other critiques of modernity see Alasdair MacIntyre,  After Virtue: A Study in Moral Theory.  
2nd ed. (Notre Dame, IN: University of Notre Dame Press, 1984), Lesslie Newbigin, Truth and Authority 
in Modernity (Valley Forge, PA: Trinity Press International, 1996), Karl Barth, Protestant Theology in the 
Nineteenth Century: Its Background and History (Grand Rapids, MI: William B. Eerdmans, 2002), Hans 
Frei, The Eclipse of Biblical Narrative: A Study in Eighteenth and Nineteenth Century Hermeneutics (New 
Haven: Yale University Press, 1974), John Milbank, Theology and Social Theory: Beyond Secular Reason. 
Oxford, UK: B. Blackwell, 1991), Louis Dupre, The Enlightenment and the Intellectual Foundations of 
Modern Culture (New Haven: Yale University Press, 2004), James Livingston, Modern Christian Thought: 
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One of the most fundamental, provocative, and constructive resources that Stone 
offers any contemporary understanding of evangelism is the careful attention he pays to 
the prevailing narrative within which evangelism—and all the constitutive terms like 
gospel, salvation, conversion and faith—is understood.  In order to remain a faithful 
practice, evangelism needs to be rooted within the Christian narrative.  In particular it 
needs to be rooted within the unfolding biblical narrative of God’s formation of a people, 
not just God’s salvation of individuals.  The logic (the internal principles of reasoning, 
the meaning of critical terms and events) of evangelism is internal to the unfolding 
narrative of God’s choosing, liberating, and leading a new and holy people into the new 
world of the gospel, a new way of living in community with each other that consists of a 
“distinctive reordering of loyalties, priorities, and relationships.”2  Evangelism need look 
nowhere else for an understanding of its aims, the meaning of its seminal terms or the 
nature of its constitutive activities.  These do not come from a source external to the 
unfolding narrative of Israel, Jesus and the church as recorded in Scripture.3  To the 
contrary, attempts to make sense of or to justify itself by a logic outside of itself results in 
evangelism losing its integrity, being co-opted by a rival narrative and becoming 
                                                                                                                                                 
Vol. 1, The Enlightenment to the Nineteenth Century, 2nd ed. (Upper Saddle River, NJ: Prentice Hall, 
1997), John Rawls, Lectures on the History of Moral Philosophy (Cambridge, MA: Harvard University 
Press, 2000), and Charles Taylor, The Sources of the Self: The Making of Modern Identity (Cambridge, 
MA: Harvard University Press, 1989). 
 
2
 Stone, 177. 
 
3
 As Stone argues, “For the gospel to which evangelism invites persons is, by the standards of the 
Enlightenment, incredible; according to the logic of the social, it is uncivil; by the standards of an aesthetics 
formed by the capitalist discipline of desire, it is repulsive; and by the chaplaincy standards of 
Christendom, it may prove to be neither useful nor helpful.  The conversion for which evangelism hopes 
may not necessarily make us better citizens, more productive workers, or more loyal family members, 
neither is it always likely to make us more well adjusted psychologically.” Stone, 20. 
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unfaithful.  So the first—and arguably the most important—strategic proposal that can be 
taken from Stone is to know the story of Israel, Jesus, and the church and keep 
evangelistic practice firmly rooted in this narrative. 
 
Clarify the End toward which Evangelistic Practice is Aimed 
 
A second proposal that naturally follows the imperative of keeping evangelism 
rooted in its own story involves clarifying, on the basis of this story, the end toward 
which evangelistic practice is aimed.  For Stone, the story of the formation of Israel, the 
life and ministry of Jesus and the birth of the church contain within them the proper 
“end,” “telos,” or “good” toward which the entire Christian life, and its constitutive 
practices like evangelism, are aimed.  For Abraham, finding the end toward which 
evangelism is aimed requires starting at “the end.”  For Abraham, eschatology (the study 
of end times) needs to be the first (not the last) word of this or any theology of 
evangelism inasmuch as it establishes that toward which the Christian life, and initiation 
into it, is aimed.  For both Stone and Abraham the end toward which evangelism is aimed 
is the reign (i.e., the shalom or the kingdom) of God.  The fact that these two campus 
contexts seem to have lost touch with the eschatological content of the gospel (or reduced 
that content to that which is primarily other-worldly) is evidence that evangelism has, in 
these contexts, lost touch with the story that defines and guides it as a practice. 
 
Identify the Subversive Influence of Rival Narratives 
 
A third strategic proposal (under the broad category of changing stories) involves 
detecting and correcting elements of evangelistic practice that have lost touch with the 
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biblical story and that have become entangled within rival narratives.4  The brief 
historical review of evangelism in a university context (chapter 1) and the review of  
Bryan Stone’s Evangelism After Christendom  (chapter 2) illustrate some ways in which 
rival narratives have at times co-opted evangelism.  These chapters document, for 
example, how evolutionism influenced the theological imaginations of the founders of the 
student volunteer movement and inspired a “conquest” approach to world evangelism in 
the first period, how Constantinianism influenced the “social gospelers” of the second 
period, or how modernism influenced the fundamentalists of the second and third and the 
neo-evangelicals of the fourth period.  The previous chapter on CCC evangelistic practice 
documents ways in which conceiving of the gospel as “four laws,” the ubiquitous 
emphasis on the individual’s decision and personal salvation, and making the lost person 
the new “client,” all smack of a practice of evangelism conceived of and practiced within 
the story of modernity.  Evangelism in these contexts is clearly not aimed at the 
inauguration of the kingdom of God or at initiation into the eschatological community of 
the church, but rather at the personal salvation of the icon of the story of modernity—the 
autonomous self or rational individual.   
 
Re-imagining the Words that Constitute the Theology of Evangelism 
 
Given the ubiquity of the rival narrative of modernity within contemporary 
American culture (and the evidence of the way in which certain critical terms of 
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 Examples of elements that constitute a theology of evangelism include core beliefs or theological 
presuppositions, the meanings of seminal terms, activities, imaginations about the end toward which 
evangelism aimed, and the qualities, skills or characteristics of exemplary evangelists. 
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evangelistic practice in these two contexts have become entangled within that story), the 
next step toward grounding evangelism within a faithful remembering of its story and 
also correcting the ways in which it has become entangled within rival stories involves a 
radical re-imagining of those terms that comprise a theology of evangelism.  For it is the 
way in which these terms have come to be understood that reinforce the theological 
imaginations that disciplines bodies (actions/practices) of the members of these two 
evangelizing communities to practice evangelism the way it is now practiced in these two 
contexts. 5 
 
Conversion 
 
A first word requiring careful re-imagining is the word conversion.  
Evangelicalism has become famously associated with the word conversion as a way of 
describing the life altering experience of an individual being forgiven of sins and ushered 
into a personal relationship with God.  Ironically the fundamentalists, out of which 
evangelicalism and CCC emerged, rejected accommodating the Christian faith to the 
prevailing anti-supernaturalism, historicism and scientism of modernity and appeared to 
be calling for a conversion from this rival narrative.  But, the fundamentalists’ failure to 
reject the obsession with the modern self that exists at the very heart of the 
modern/enlightenment narrative has resulted in individualistic conceptions of 
evangelism, salvation, the gospel, and conversion that are quite firmly rooted within the 
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 The clause “discipline bodies” is used here to mean “the power to script bodies into different 
performances” as used by William Cavanaugh in Torture and Eucharist: Theology, Politics, and the Body 
of Christ (Oxford: Blackwell, 1998). 
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story of modernity.  Stone (along with Abraham) would agree with CCC’s belief that the 
conversion that accompanies salvation is profoundly experiential and life altering.  But, 
the conversion that Stone’s critique requires is not merely a conversion within, but rather 
a conversion from, the narrative of modernity and the theological imagination created by 
it.  In particular, Stone’s ecclesiologically grounded theology of evangelism requires not 
only a refusal to accommodate the gospel to the scientism of modernity, but a refusal to 
accommodate the gospel to the prevailing propositionalism and individualism of 
modernity.6  Stone is calling for more than just a changing of the core beliefs embedded 
within these two evangelistic communities—he is calling for these two communities to 
change stories. 
 
Gospel 
 
It follows that conversion from (rather than within) the story of modernity (in 
these two ministry contexts) will require re-imagining the meaning of the gospel.  
Currently the gospel in these two contexts is understood in very modernist terms.  It is 
understood, first, to consist of a set of cognitive propositions (four spiritual laws) that can 
be abstracted from a story—and from the embodiment of that story within a 
community—and offered to rational beings as cognitive content to be believed in order to 
be saved from sin’s consequences (i.e., separation from God), to be spiritually born into 
                                                 
 
6
 Scientism is used here to refer to the view that the natural sciences have authority over all other 
interpretations of reality.  Many of the early fundamentalists took aim at the prevailing accommodations of 
the more liberal or progressive Christians to the scientism of modernity.  
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the family of God, and to be given the gift of eternal life in heaven.7  Secondly, the 
prevailing individualism of modernity has reduced the current conception of the gospel in 
these two contexts to a message of knowing God personally.8  In both cases the gospel is 
emptied of its incarnational, social, political and ecclesial dimensions.  
The conversion from modernity warranted by the ecclesiological and 
eschatological argument of this study involves re-imagining the gospel to be: 1) a story 
and not merely a set of propositions, 2) a story about God’s formation of a people (or 
inauguration of a kingdom) and not merely a story of individualistic salvation, and 3) a 
story inhabited by a people not merely a story to which a person gives intellectual assent.  
This conversion will enable the evangelists in these ministry contexts to imagine the 
gospel as more than a set of metaphysical propositions about the nature of God, humans, 
justification of sinners, and faith.  Rather the gospel is a story of a kingdom of God that 
has been inaugurated in this world through the work of Christ and by the coming of the 
Holy Spirit upon his church.  It is this larger story of God’s formation of a people that 
gives meaning to whatever summary of its cognitive content that the people who inhabit 
                                                 
 
7
 “The Four Spiritual Laws” is a classic example of the propositionalism of modernity.  The 
booklet begins with the sentence, “Just as there are physical laws that govern the physical universe so there 
are spiritual laws that govern a relationship with God.”  According to the propositionalism of modernity, 
cognitive propositions can be abstracted from narratives, from the communities that inhabit or enact 
narratives, and from the traditions that have formed around narrative carrying communities, and then 
offered to autonomous enlightened free agents to believe.   
 
8
 The individualism of modernity makes it possible to see only the God who is intimately, 
personally, and privately acquainted with each individual (as is exemplified in very intimate personal 
encounters with Biblical characters like Paul, David, Moses, Abraham, Hagar) or the God who is like a 
doting mother that knows the number of hairs on each person’s head (Mt 10:30), or the God who is like the 
good shepherd that so cares about each individual that he leaves the 99 to go looking for the one lost sheep 
(Lk 15:3-7), or the God before whom every person will one day stand in judgment (Heb 9:27; 2 Cor 5:10), 
etc.   
  
372 
 
the story offer to those they invite into it.  To invite someone into this story involves 
inviting him or her to step outside of the individualism of the story of modernity and into 
the story of Israel, Jesus, and the church. 
This is not meant to imply that the personal nature of the gospel that Cru 
professes is unfounded, but rather that it is scandalously incomplete.  The real danger of 
its incompleteness is in its failure to confront the prevailing idol of “the self” created by 
the story of modernity.  So, for example, it is possible to imagine how this obsession with 
the individual can result, as Stone argues, in a gospel message that leaves the modern 
person thinking and believing that Jesus, “the personal savior,” can be added to a whole 
list of narcissistic indulgences (personal trainer, personal accountant, personal assistant, 
etc.) and leave the modern idol of “self” unchallenged.9  This possibility becomes even 
more plausible when evangelism takes the form of a stranger sharing a “Would you like 
to know God personally?” booklet with a person who has no other exposure to the 
visible, social, political, or public witness of evangelist’s community into which he or she 
is ostensibly being initiated.  He or she can walk away from that interaction conceiving of 
Christianity as a personal, private, wholly cognitive, and individualistic affair—oblivious 
to the communal, social, political, and economic dimensions of its scope.   
Nor is this new imagination meant to imply that core beliefs, creeds, or cognitive 
content are unimportant or meaningless when it comes to initiating people into the 
gospel.  Rather it is to confront the way in which the propositionalism of modernity 
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 Stone, 243. 
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positions that cognitive content.  In modernity, individuals believe in order to belong.  
But imagining the gospel as a story that is inhabited by a people implies that to offer the 
gospel to others is to offer them a people who have allowed this story to structure their 
community, to define their morality, to narrate their lives, and to define the end toward 
which their practices are aimed.  It is not simply to offer them a set of metaphysical ideas 
to believe in order to belong, but rather to invite others to belong to a people in order to 
learn what they believe. 
In defense of the present summary of the gospel contained within its evangelistic 
literature, Keith Davy (the national director of research and development) acknowledged 
that CCC operates with a statement of the gospel that derives primarily from Jesus words 
in Luke 24 and the apostle Paul’s statement in 1 Corinthian 15.10  According to Davy, 
these passages identify those essential elements of the gospel that are to be proclaimed to 
the ends of the earth—namely “that Christ died for our sins according to the Scripture, 
that He was buried and that He was raised from dead…and appeared to more than 500 
people.”  He admits that while this may come short of being a comprehensive statement 
of the gospel, particularly the “gospel of the kingdom” that is paramount in Matthew, it 
provides a biblical basis for a synthesis of the key events of the gospel and their 
                                                 
 
10
 Lk 24:47 “Then He opened their minds to understand the Scriptures, and he said to them, ‘Thus 
it is written that the Christ would suffer and rise again from the dead the third day, and that repentance for 
forgiveness of sins would be proclaimed in His name to all the nations, beginning from Jerusalem.” Lk 
24:46-48. “For I delivered to you as of first importance what I also received, that Christ died for our sins 
according to the Scriptures, and that he was buried, and that He was raised on the third day according to the 
Scriptures, and that He appeared to Cephas, then to the twelve.  After than he appeared to more than five 
hundred brethren at one time, most of whom remain until now, but some have fallen asleep.” 1 Corinthians 
15: 3-6. 
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meaning—namely the justification of sinners by the absolution of their sin through 
Christ’s death and resurrection. 
Ironically, John Howard Yoder (on whom Stone relies for his conception of the 
gospel) also documents his interpretation of the gospel from Luke.11  In The Politics of 
Jesus, Yoder chronicles a series of events recorded in Luke’s gospel that establish the 
fundamental socio-political nature of Jesus’ gospel beginning with the annunciation of 
the birth of Jesus as one who would be an agent of radical social change (Luke 1:46ff. 68; 
3:7ff), to his commissioning as the messianic son and the testing of his ability to rule 
without succumbing to the corrupting influence of political power (Luke 3:21-4:14), to 
his repeated use of the word “kingdom” and his announcement of the gospel of “the year 
of jubilee” (Luke 4:16ff; 12:30-33) that consisted of a visible socio-political, economic 
restructuring of relations among the people, and the profound equalizing impact of the 
Sabbath year (rich giving to the poor, captives being freed, debtors being forgiven), to his 
sermon on the plain (Luke 6:12ff) that championed an ethic guided by the boundless love 
of God in behaviors toward others, to his refusal to take power economically (Luke 9:1-
22), to his vision of discipleship marked by servanthood rather than spirituality and by 
non-involvement in the norms of the world rather than cultic or ritual separation (Luke 
12:49-13:9; 14:25-36), to his political act of taking over the temple (Luke 19:36-46), to 
his last renunciation of the use of violence to accomplish his ends (Luke 22:24-53), to his 
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 Yoder, Politics of Jesus (Grand Rapids, MI: Eerdmans, 1994).   
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execution and exaltation as a man “who loves his enemies, gives his robe to those who 
took his cloak, (and) who prays for those who despitefully use him” (Luke 23, 24). 
As both Yoder and Stone have argued, there is no escaping the fundamentally 
social, political, economic dimension of Jesus’ gospel.  Therefore, the content of the 
proclaimed gospel warranted by Stone’s critique of contemporary evangelical versions of 
the gospel must: 1) confront, not just cater to the cult of “the modern self,” 2) contain 
more eschatological content in its social, political and economic dimensions, 3) position 
the notion of personal salvation from within the logical priority of the inauguration of the 
kingdom of God, and 4) clarify that becoming a Christian involves being introduced into 
a people that have formed around (and are being formed by) the story of the gospel of the 
kingdom of God. 
 
Salvation 
 
It follows from this conception of the gospel that the salvation that the gospel 
offers consists of more than the absolution of sin, the gift of eternal life and the beginning 
of a personal and spiritual relationship with God.  Rather, salvation must be understood to 
involve a new form of social existence that Stone simply refers to as ecclesia and 
Abraham refers to as the inauguration of the reign of God. 
 
Free will and faith 
 
It also follows that the terms “free will,” “faith,” and “grace” must be re-imagined 
within this reading of the story of the gospel.  Rather than “free will” being understood 
(as it is within the story of modernity) as wholly indeterminate, self-positing and in 
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command of its own choices, “free will” needs to be defined relative to the objects that 
influence and determine it—or as Augustine said, “by the company (it) keeps and the 
objects of (its) worship.”12  This is why the church as the evangelizing community that 
has formed around a faithful remembering of the narrative of Israel, Jesus and the church, 
is absolutely foundational to a theology of evangelism.  The evangelizing community of 
the church provides the world an historically extended argument (a “tradition” in the 
terms of MacIntyre) that makes Christian beliefs credible and believable—i.e., that exert 
its influence on human agency.  Therefore, faith is not to be construed as the private act 
of the autonomous individual giving mental assent to propositions abstracted from a story 
or from their embodiment in a community.  Rather, as Stone has argued,  faith as a gift of 
grace arises from within the habitus of the church under the influence of the Holy Spirit. 
 
Grace 
 
The “grace” of God that brings about faith is not to be understood as an invasive 
grace that magically, mysteriously, invisibly and irresistibly draws an individual against 
his or her will to a decision to believe and be saved.  Rather, grace is far more 
incarnational, visible, and socio-political than the modern interpretation of it.  So, for 
example, the evangelistic appeal of Jesus, who came in the fullness of grace and truth, 
consisted not simply of the provocative, authoritative and subversive nature of his 
proclaimed message, but of the provocative, authoritative and subversive embodiment of 
his message including, and especially, the living example of grace that welcomed 
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 Augustine quoted in Stone, 140. 
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strangers, healed the sick, fed the hungry, served the needy, defended the helpless and 
that loved and extended forgiveness to enemies.  With the coming of the Holy Spirit on 
the church, the incarnational nature of grace that brings about faith must now be 
understood to consist in no small measure of the visible, social, incarnational dimension 
of the church enacting the fullness of the grace that is in Jesus. 
It is quite interesting to note that the evangelistic leaders of both ministries in this 
study came to a similar realization over time of what appears to be a living illustration of 
the incarnational dimension of God’s divine grace bringing about faith in the lives of 
individual converts.  Staff on both campuses made mention of the fact that “belonging 
preceded believing” in almost every case of a students who “made decisions” that stuck.  
Both directors made mention of the fact that even though they witnessed many students 
over the years “making decisions” to receive Christ, the students that went on to become 
“involved new believers” were those whose “decisions” were preceded by a personal 
relationship with a member (or several members) of the Cru community.  The extended 
witness of a Christian friend or the Cru body made their peculiar beliefs credible and 
their “faith decision” endure. 
 
Evangelism 
 
A final seminal word for a theology of evangelism that requires redefinition 
outside the story of modernity is the word evangelism itself.  It follows from what has 
been said that evangelism cannot be reduced merely to the activity of verbally 
proclaiming propositions.  For as has been argued, propositions depend in no small way 
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on a story to give them meaning.  But neither can evangelism be reduced to the activity of 
faithfully remembering and telling the story of the gospel.  For, as has been argued by 
Stone, the story that the Christian tells reveals the end toward which the Christian faith 
and all of its practices, including evangelism, are aimed—namely at “God’s election and 
formation of a peculiar people called to be an embodied witness and living invitation to 
God’s peaceable reign in the world.”13  Evangelism, therefore, is fundamentally ecclesial 
and must be understood to be grounded within the logic of witness—of a people bearing 
witness to the inauguration of the reign of God in the world. 
Grounding evangelistic practice in witness, however, does not mean equating 
evangelism with witness.  As Abraham argues, the danger of conflating evangelism with 
witness is that if evangelism is everything then evangelism is nothing.14  While 
everything the church does in obedience and worship may be understood to constitute, 
and not merely accompany, Christian witness (as Stone argues), evangelism itself (as 
Abraham defines it) consists of that set of intentional activities within Christian witness 
that are governed by the goal of initiating people into the kingdom of God for the first 
time.  Evangelism will continue to consist of teaching, proclaiming, and instructing, but it 
will also include nonverbal practices such as listening and caring and non-propositional 
practices such as inviting and welcoming. 
 
Whose Reading of the Story? 
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One of the post-modern challenges to any theology of evangelism—particularly 
one that alleges to be grounded in a faithful reading and remembering the biblical 
narrative of Israel, Jesus, and the church—involves addressing the questions: Whose 
reading of the story?  Whose interests, experiences and concerns shape the interpretation 
of the story?  What is being left out?  Feminist theologian Letty Russell, for example, 
argues that biblical texts have always been interpreted through, and theological 
understanding shaped by, the paradigm of patriarchy and authority as domination.15  
Likewise, liberation theologian, Juan Luis Segundo, argues that the mechanisms of social 
reality continually shape the interpretation of the biblical narrative so that theological 
formulations consistently become embedded within the political ideologies of the ruling 
class.16  In view of this problem Stone notes,  
One of the greatest challenges of Christian evangelism is faithfully remembering 
and creatively retelling the story while always listening to new voices, especially 
those who have been silenced or marginalized by previous tellings.  For often they 
help us to see how those previous tellings have not taken important parts of the 
story into account and unduly privileged other parts of the story.17 
 
The historical overview of evangelistic campus ministry (chapter 1) documents 
instances of one particular “telling” of the biblical narrative—one that unduly privileges 
one part of the story—resulting in a “retelling” of the story that unduly privileges another 
part of the story.  This tendency to emphasize one part of a story over another, or to move 
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 Russell, L., Church in the Round: Feminist Interpretation of the Church (Westminster: John 
Knox Press, 1993). 
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 Segundo, J. L. The Liberation of Theology (Maryknoll, NY: Orbis, 1976). 
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 Stone, 60. 
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from one extreme to another on a spectrum of interpretations, is particularly true when it 
comes to eschatology.  The historical review also documented the liabilities of the 
Christian movements that adopted either an entirely futuristic and other-worldly vision of 
the kingdom of God (an under-realized eschatology) or an entirely present, this worldly 
realization of the kingdom of God (an over-realized eschatology).  Reading the story in a 
manner that emphasized the futuristic and eschewed the present dimensions of the 
kingdom of God resulted in the fatalism and social irresponsibility of fundamentalism.  
Its eschatology led to the abandonment of the social implications and the ecclesial nature 
of the gospel and to the privatization, individualization, and spiritualization of 
evangelism.  Fundamentalists read prophetic and apocalyptic biblical texts and passages 
in a manner that placed all of the emphasis on the details of the final days, predictions of 
forthcoming events, and the promises of Christ’s return, but neglected the texts’ emphasis 
on social justice and righteousness.  Their under-realized eschatology, as Carl Henry 
pointed out, cut the nerve of social and cultural witness.18   
In contrast, reading the story in a manner that placed all of the emphasis on the 
present (and eschewed the future) dimensions of the kingdom of God, resulted in an 
unsustainable idealism for both the “social gospelers” and the “united universal 
community” of the second and third periods of campus ministry respectively.  The 
idealism aroused by their selective reading of the story was dealt a fatal blow at the end 
of each period by the disillusioning effects of wars, conflicts and revolutions that 
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 Henry, C. F. H. The Uneasy Conscience of Modern Fundamentalism. (Grand Rapids, MI: 
Eerdmans, 1940). 
  
381 
 
occurred not merely between secular states, but within the “united universal community.”  
Their “telling” of the story failed to acknowledge a “yet to be realized” dimension of the 
kingdom of God and consequently created an unsustainable idealistic social imaginary.19   
One challenge to the theological imagination created by over-realized eschatology 
is the question, “Where are these communities that faithfully and consistently embody the 
narrative?”20  Certainly a major part of the narrative (of the story of Israel, the 
sociopolitical body that formed around Jesus and the history of the church) is a story of 
sin, of brokenness, and of recurring failures to “be at peace with ourselves, each other, 
strangers and God.”21  But getting along with ourselves, each other, strangers and God is 
the very essence of what, according to this eschatological imagination, constitutes the 
profound and faithful witness of the church in the world.  What tends to receive short 
shrift in an over-realized eschatology is what may well be the most universally validated 
(biblically and experientially) part of the kingdom of God story—namely, the recurring 
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 The concern here is to avoid repeating the mistakes or other possible, yet less extreme errors of 
an over-realized eschatology.  For example, the theological imagination created by an “over-realized 
eschatology” can contribute to the modern consumeristic tendency to run from one broken church 
community to another in a vain search for an ideal for which humans have been created, but for which they 
will have to wait until the final consummation of the kingdom of heaven to experience in its fullness.  Also 
the theological imagination created by an over-realized eschatology can contribute (on a personal level) to 
individuals going into hiding about the brokenness of their own lives because of their continual struggles 
with sin.   
 
20
 See Graham, Elaine, Transforming Practices: Pastoral Theology in an Age of Uncertainty 
(Eugene, OR: Wipf and Stock Publishers, 2002), 117.  Despite affirming Stanley Hauerwas’s grounding of 
Christian ethics in narrative actions of a believing community rather than abstracted doctrine, Graham 
critiques the idealism of his view.  The ideal communities on which he bases his communitarian ethic 
simply do not exist.  Furthermore she contends that his construction relies too much on an 
oversimplification of the biblical tradition. 
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 Hauerwas,  The Hauerwas Reader: The Servant Community: Christian Social Ethics, ed. John 
Berkman and Michael Cartwright (Durham: Duke University Press, 2003),  371. 
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rejection of the king by the “people of God.”  Israel repeatedly rejected Yahweh, the 
disciples betrayed, denied or failed Jesus, and the church has consistently failed 
throughout the centuries to faithfully embody Jesus’ kingdom values.  Consequently, 
from the inception of Israel, through the formation of the first Christian communities, up 
until the present day church, the people of God have formed around a confession of sin 
and a hope in the God who absolves sin by absorbing it into God’s own being and 
providing, through that process, the possibility of forgiveness and reconciliation with a 
holy God.   
The closing reflections of Risto Lehtonen’s rehearsal of the sad story of the 
demise of the American University Christian Movement bear repeating here inasmuch as 
they provide an apt chastisement of an over-realized eschatology like the one that 
animated the movement prior to its disillusioning dissolution.  Lehtonen concludes, “As 
long as the divine enterprise is entrusted to human hands, setbacks, wrong decisions, and 
denials of vocation will remain part of it.” 
Somewhere between the extremes of an over-realized or under-realized 
eschatology is the position of William Abraham and the strategic proposal for this study.  
Within these two ministry contexts, the kingdom of God needs to be understood as a 
dynamic reality anticipated in history before it will be fully manifest at the end of history.  
This view is grounded on the observation that at the same time that the prophets of Israel, 
John the Baptist, Jesus and his disciples spoke of the inauguration of the kingdom of 
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God, they also spoke of a full and final consummation of the kingdom.22  Both the 
realized and unrealized dimensions of the kingdom of God (and their respective parts in a 
faithful telling of the story) must be held in tension and absorbed into the way in which 
evangelism is practice.   
Using Stone’s and Abraham’s critiques to analyze the qualitative data of the two 
campus ministries revealed that although these two ministries inherited an under-realized 
eschatology, both ministries now practice evangelism in a manner that absorbs more of 
the realized dimensions of the kingdom of God.  With respect to Stone, there are ways in 
which the two evangelizing communities have come to embody the distinctive politics 
and economics of the church and situate evangelistic practice within embodied witness.  
With respect to Abraham, there is evidence of ways in which their practice of evangelism 
incorporates the six dimensions of initiation into the kingdom of God—the experiential, 
communal, moral, intellectual, operational, and disciplinary.    
One particular practice within these two evangelistic ministries that warrants 
mentioning because of the way in which it seems to exemplify the convergence of both 
the “already” and the “not yet” dimensions of the kingdom of God is the practice of 
public confession of sin.  There is nothing formal about the way this happens in these two 
contexts.  Confessions typically surface in very candid anecdotal comments during a 
Bible study, in a speech at a weekly large group meeting, during a personal conversation, 
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 Ibid., 27, 28. Abraham notes that reference to a future consummation of the kingdom of God 
came out in the daily prayer Jesus taught the disciples (Mt 6:9-13; Lk 11:2-4), the beatitudes (Mt 5:3-12; 
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or in the personal testimony of becoming a Christian.  On first blush this practice appears 
to capture only the unrealized dimension of the reign of God—that the ideal that humans 
long for and continually fall short of reaching is an ideal that can only be confessed and 
proclaimed, but never fully embodied on earth.  These confessions of sin and of ongoing 
struggles, particularly by the most mature Christian leaders in Cru, certainly have a way 
of curtailing the “divine man complex” and idealism of an over-realized eschatology.  
The personal nature of many of these confessions even smacks of the fatalism, privatism, 
and individualism of an under-realized eschatology.  However, there also are several 
ways in which this practice of public confession of sin embodies and enables “the 
realized,” “this world” dimension of the kingdom of God.  At BGSU in particular, 
confessions are not only personal, but often corporate confessions of the failures of the 
church and of the Cru ministry.  Whether corporate or personal, these confessions have a 
way of creating community and bringing people out of isolation.  Interviewed students 
spoke of the ways in which public confessions created a safe place for them to finally be 
real and truthful with others about the brokenness and shame in their own lives, in their 
relationships, in their families and even in the church.  This practice provides a way for 
the world to see itself truthfully and name its own brokenness.  Ironically one of Cru’s 
most striking witnesses to the world (at least to the evangelized students of this study in 
these two contexts) was not their distinctive embodiment of the gospel’s politics and 
economics, but the humility, authenticity, vulnerability and honesty embodied in their 
public confession of their personal and corporate sin and brokenness.  This confession 
empowered others to bring into the open the various areas of their lives that they tried to 
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keep hidden.  Some spoke of the way their self-centered feelings of guilt and shame gave 
way to other-centered feelings of sorrow and compassion, which resulted in extending 
love and forgiveness to others.  The confessions are regularly—although not always—
framed within a larger story that names: 1) the existence of human brokenness (sin and 
alienation or estrangement from God), 2) God’s means of forgiving and healing them (the 
cross and resurrection), and 3) the ultimate hope of being one day completely rid of 
personal and societal sin (the kingdom of heaven).   Cru refers to this story as the gospel.  
In sum, the public confession of sin by the Cru leaders is one way of enacting the story of 
the people of God.  The very enactment of this practice accentuates their distinction from 
the world by helping to create a community marked by love, joy, peace, humility, 
authenticity and hope. 
Another way, already noted by Stone, of framing the extremes on a spectrum of 
positions that people take when it comes to their reading of the story is “the message of 
Jesus” versus “the message about Jesus” spectrum.  The evangelistic leaders in these two 
ministry contexts clearly favor “the message about Jesus” emphasis.  The strategic 
proposal of this construction is not to diminish this commitment, nor even to diminish the 
importance of personal salvation and individual conversion.  The proposal here is to 
continue to champion the life altering good news of personal salvation that has been 
made available to all who will repent and believe in the atoning work of Jesus Christ on 
the cross.  The proposal here does not wish to discount the message of eternal life that 
Christ offers the world nor disparage the life altering implications that this hope 
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continues to give to individuals.  Rather the strategic proposal of this study challenges the 
notion of taking those parts as the whole.   
As Mortimer Arias argues in Announcing the Reign of God, the way of 
overcoming reductionistic notions of evangelism or limited readings of the story is to 
keep evangelism situated within its original context of the announcement of the reign of 
God and in so doing to affirm the multidimensional and all-encompassing reality of the 
kingdom-of-God announced by Jesus.23  By multidimensional and all encompassing 
reality he means its future and present reality: as having to do with individuals as well as 
the whole of society, as being addressed first to Israel, but destined for the whole world, 
as embracing all dimensions of human life (physical and spiritual, personal and 
interpersonal, communal and societal, historical and eternal), as encompassing all 
relationships (neighbor, nature, God), and implying a total offer and a total demand.   
The proposal here is not to exchange one dimension of the gospel for another, but 
rather to embrace the gospel in its fullness.  Even though Stone, in his theological 
construction, emphasizes the message of Jesus, he warns that it would be a mistake to 
obscure or subordinate the saving implications of the death and resurrection of Jesus to a 
renewed commitment to the socio-political nature of Jesus gospel message.24  In sum, the 
                                                 
 
23
 Arias, Mortimer, Announcing the Reign of God: Evangelization and the Subversive Memory of 
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24Stone argues, “That Jesus is of paramount significance for Christian evangelism should go 
without saying.  Yet that significance has frequently been abstracted from its historical and narrative 
context and emptied of its ethical content, so that what Jesus actually said and did is obscured by or 
subordinated to the church’s later interest in the saving implications of his death and resurrection or with 
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reduced merely to an ethical teacher or sage, an eschatological prophet, or as Leonardo Boff puts it, ‘a 
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strategic proposal of this study is to avoid being the proverbial drunk in Luther’s quip 
that likens Christians to a drunk trying to ride a horse—always falling off on one side or 
the other.   
 
The Nature of the Evangelizing Community and its Relationship to the Church 
 
This first broad set of strategic proposals for an ecclesiologically and 
eschatologically grounded theology of evangelism in these two university contexts 
clustered around the imperative of situating evangelism within a faithful reading of the 
Christian story.  It follows from the reading of this story that evangelistic practice 
involves more than just initiation into a private, personal, individual relationship with 
God—it involves initiation into a visible, public, social, political, and economic 
community that the Christian biblical story calls ecclesia.25  The second set of strategic 
proposals, therefore, clusters around clarifying the nature of these evangelizing 
communities and their relationship to the church. 
 
                                                                                                                                                 
person of extraordinary creative imagination,’ and individual with ‘courage,’ ‘a person of extraordinary 
good sense and sound reason,’ and  ‘an extraordinary believer.’” Stone, 75.  He goes on to explain that  
“Any theology of evangelism that fails to take seriously the reign of God, therefore, forsakes a claim to 
have any firm mooring in the narrative of the person and work of Jesus” (Ibid., 77) quoting Leonardo Boff, 
Jesus Christ Liberator: A Critical Christology for Our Time, Translated by Patrick Hughes, (Maryknoll, 
NY: Orbis, 1978) 113.     
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 Articulating a comprehensive definition of the church is an elusive task.  The nature and mission 
of the church that progressively emerges throughout the biblical story defies systematization.  The variety 
of metaphors used in the New Testament to describe church or ecclesia include: household (family, brother, 
sister, children), political (city, nation), religious (temple), and biological (body).  The church is referred to 
as both human and divine, visible and invisible, sinful and holy, imperfect earthly and perfect heavenly, 
and as consisting of very private and very public practices.  The multifaceted, complex, even mysterious 
nature of the church defies any comprehensive or systematic statement of its essence.  Thus, the definition 
referred to here captures one dimension of its multifaceted nature—but precisely that dimension that has 
been obscured by modern evangelical evangelism. 
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Ground Evangelism in the Logic of Witness 
 
The first strategic proposal that can be offered to the evangelizing communities is 
to affirm, accentuate, and expand that which is being done through body life and natural 
evangelism to ground evangelistic practice within embodied witness.  Although Stone’s 
critique insists that numerical growth is “no positive indication whatsoever” that faithful 
evangelism is taking place, the qualitative data does reveal that the critical change in 
evangelistic practice that led to dramatic growth in their evangelistic fruitfulness of both 
ministries was a move from a purely proclamational approach to evangelism to natural 
and incarnational evangelism rooted within an embodied witness of a transformational 
community. 
Both Brown and Simpson have effectively enacted what Stone and other 
theological voices within this study like Visser’t Hooft,26 Bonhoeffer27 and Hoekendijk 
have already affirmed: “The task of evangelism is wrought not so much by a simple 
proclamation of the gospel as through the total impact of the whole Christian community 
on the group to be evangelized!”28  Although some of the evangelists, especially in the 
WSU context, still attribute their evangelistic fruitfulness to the verbal proclamation of 
the gospel, the evangelized students have confirmed that the visible, social, interpersonal, 
corporate and public witness of the gospel drew them to Christ and transformed their 
lives. 
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 Visser’t Hooft, was the secretary of the WSCF who in 1945 wrote  
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 Lehtonen, 31. 
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 From Hoekendijk’s summary of the work of the International Missionary Council on the 
church’s mission in the world, in Potter and Wiser, 161. 
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Harness the Strategic Potential of the Campus 
 
A second strategic proposal that follows from this emphasis on witness involves 
recognizing and harnessing the potential of the strategic social network created by the 
university context when it comes to carrying out ecclesiologically grounded evangelistic 
practice.  Recognizing the potential of the strategic social network includes 
acknowledging the pragmatic wisdom of Bill Bright who, unlike many campus ministers 
who preceded him, perceived the college campus not primarily as an academic institution 
that required an intellectual approach, but rather as a strategic social network that could 
be reached best by attending to its inherent principles of social bodies.29  The 
combination of the geographic proximity (shared spaces, bedrooms, bathrooms, 
classrooms, dining rooms, libraries, campus), temporal propinquity (shared stage of life, 
daily routine, schedules and experiences), and the existence of multiple social 
organizations, student clubs and athletic teams on today’s campuses creates an incredibly 
tight social network.  Add to these factors the growing racial, international, ethnic, socio-
economic and gender diversity of the contemporary university population and you 
already have in place, as was argued in the previous chapter, many of the most critical 
ingredients for evangelistic practice grounded in ecclesiology.  The point here is not that  
these factors by themselves magically turn a body of people into a church.  Rather, the 
point is that the scarcity of these factors in contemporary American society (and even in 
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 Bright focused on penetrating the tight social networks that existed on the campus (e.g., 
fraternities, athletic teams, residence halls) and on reaching the most socially influential personalities on the 
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would influence those around them.   
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many contemporary local churches) greatly hinders the possibility of a group of people 
collectively inhabiting the story of the gospel.  The radical and transformational politics 
and economics of the kingdom of God (church) depend in no small way on its members 
being close enough to function as a healthy corporate body that know and love one 
another.  The tight social network of the university setting also provides the liminal space 
to bear public and embodied witness to the existence of this new social reality and to 
extend a very visible and public invitation to others to enter into it. 
 
Alter the Boundary at which Evangelism is Practiced 
 
A third strategic proposal—one that naturally follows from the grounding of 
evangelism in witness and the harnessing of the strategic potential of the tight social 
network of the university—involves affirming and encouraging that which is being done 
within these two contexts to alter and clarify the boundary at which evangelistic practice 
is occurring.  In the early days of both ministries, the boundary at which evangelism 
occurred was the ethereal boundary that exists between those individuals who believed in 
and received Jesus Christ as their personal savior and Lord and those who did not.  In 
those days what is now called “ministry mode” evangelism was the prevailing mode of 
evangelism and as a result two other characteristics marked that boundary at which 
evangelism occurred.  There was a temporal boundary—evangelism occurred as a one 
time event of proclamation—and a relational boundary—evangelism occurred between 
two strangers.  In recent years, however, that boundary has shifted as Cru intentionally 
moved toward an incarnational approach to evangelism that involved establishing an 
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insider presence within various social networks.  Today at WSU and BGSU the new 
boundary at which evangelistic practice occurs is between a visible community, i.e., a 
transformational community and the broader university community within which it 
distinguishes itself.  The temporal and relational boundaries have also shifted from being 
the one time event of evangelistic proclamation with a stranger to multiple conversations 
between friends.  Both ministries have given increased attention to establishing a distinct 
yet permeable social boundary, a meaningful relational boundary and an extended 
temporal boundary for the practice of evangelism.  This requires very intentional effort 
on the part of both ministries to become cultural insiders and/or to establish 
transformational communities within various social networks on the campus.  It involves 
an incarnational/immersion approach to penetrating social structures relationally rather 
than an outsider/invasion approach. 
Several other additional strategies for marking the boundary at which evangelism 
occurs—the boundary between the world and the church or the body of Christ—can be 
offered here that consist primarily of nurturing the evangelical faith and strengthening the 
embodied witness of these communities.  First, as Abraham argues, the ministry of 
evangelism within any ministry contexts needs to be sustained by “a deep sense of the 
reality of the reign of God within the Christian community.”30  The regular practice of 
corporate worship where the people of God celebrate the inauguration of the reign of God 
in their midst provides that profound sense of God-centeredness essential for effective 
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and enduring evangelistic activity.  Regular times of corporate prayer are indispensable 
elements of the evangelistic passion of both Cru ministries in this study and position both 
communities in a place that allows for the numinous reality of God to inspire, guide, and 
sustain them in their evangelistic efforts. 
A second strategic proposal for marking the boundary between the evangelizing 
body and the world involves keeping the evangelistic mission before the community in 
order to avoid collapsing the passion, energy and concern of the members onto 
themselves rather than those outside of the body of Christ.  As Simpson’s experience 
demonstrates, the evangelistic movement that failed to form around attempts to gather 
Christians for fun and fellowship formed instead around a vision of taking the gospel to 
the entire campus and world.  Campus ministers will be wise not to underestimate the 
evangelistic passion of Christian students to “come help change the world” by helping to 
fulfill Jesus’ great commission in this generation.31 
A third proposal for marking the boundary between the evangelizing community 
and the world consists of giving more attention to the dimension of the gospel referred to 
previously as “the message of Jesus.”  While campus ministers are wise not to 
underestimate students’ passion, they are equally wise to avoid overestimating their 
abilities.  These two ministry contexts have provided exceptional training when it comes 
to the practices of proclamation and, at least at BGSU, the practices of relationship 
building.  The proposal here involves applying that same tenacity and creativity to the 
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task of educating and training people in the communal practices that distinguish the 
socio-political reality that forms around the message of Jesus from the world.  Yoder’s 
Body Politics, in view of its brevity and clarity, offers an exceptional study guide for 
engagement with socio political dimension of the gospel of the kingdom.32 
A fourth proposal involves intentional efforts to establish biblically based 
communal norms, like those in Brown’s leadership covenant, that clarify and specify 
those critical practices that constitute the social and political dimensions of the kingdom 
of God—norms like resolving conflicts through redemptive dialogue, praying for, 
encouraging, forgiving, loving and speaking truth in love to one another. 
A fifth strategy for marking the boundary at which evangelism occurs involves 
expanding the prevailing vision of sanctification in these two contexts beyond the typical 
individualistic piety of neo-evangelicalism.  A small step in this direction can be 
accomplished by framing sanctification within the biblical teaching on the body of Christ 
metaphor (as found in Ephesians 4 or 1 Corinthians 12) and emphasizing that it is not just 
that individuals need others to grow spiritually, but rather that the very nature of the 
growth is ecclesial (i.e., the growth of the body) not just the growth of individual (the 
individual members).  This can also be done by bringing the writings of Yoder into their 
already established small group Bible studies. 
These strategies will not only strengthen the embodied witness of both 
movements, but they will help insure that the evangelized students are initiated into the 
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present not just the future realities of the kingdom of God—into the corporate politics of 
the kingdom of God and not just individual surrender to God. 
A final (albeit extraordinarily ambitious) proposal for clarifying the boundary at 
which evangelism is occurring in these two contexts involves resurrecting a modified 
version of the original vision of the leaders of the “Christian presence movement”—
namely, working toward becoming a true university within a pseudo university.  The 
contemporary American university has long since departed from its original mission of 
deepening the faith and forming the character of Christians.  Theological understanding is 
no longer the unity of the sciences.  Indeed, as the founders of the “Christian Presence” 
movement in the 1950’s argued, the contemporary university is no longer a university at 
all in the literal sense of the word university—a real unity of the sciences.  Rather, as the 
“university” has moved increasingly toward greater and greater specialization and 
fragmentation, it has become a diversity of methods of inquiry and branches of 
knowledge that has placed its emphasis on producing highly skilled technocrats rather 
than nurturing faith communities and producing persons of noble character.  Within this 
context campus ministries still have something to offer—namely a unity in the form of a 
community of learning and character formation for Christ and the church, i.e., a 
university within a pseudo university.33  This strategic proposal, however, will require a 
great deal of effort including expanding the scope of the campus ministry beyond the 
membership of its students to include not only the Christian faculty and resident scholars, 
but also local clergy, all working together toward this integration in order to better testify 
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in word and deed to the redemptive power of Christ in the world.34  Enacting this 
proposal will also require regularly rehearsing the story of how this original vision was 
derailed not only by the disillusioning brokenness of the world and the church, but also 
by the failure to clarify and articulate the relation of parachurch ministries to church. 
 
Clarify the Relationship between the Local Church and the Parachurch 
 
An ecclesiologically and eschatologically grounded theology of evangelism for a 
parachurch ministry in a university context requires evangelistic leaders of the ministry to 
approach thoughtfully the way they interface with and relate to local congregations.  On 
the surface it appears that the leaders of both campus ministries have navigated a similar 
relationship to the church.  Regular church attendance is a requirement of staff leaders 
and a formal expectation of students in leadership as well as a norm for all students who 
become Christians through their ministries.  Both ministries have also helped create 
communities that seem to provide their members and the larger body of Christ a glimpse 
of ecclesia, of what life in the kingdom of God looks like.  Below the surface, however, 
these two campuses have put forward two very different models of how they see 
themselves in relation to the church. 
The WSU model places its emphasis on harnessing the ecclesial potential of the 
college students’ experience and challenging them to make the most of it while in 
college.  They challenge students upon graduation to take their experience of being a part 
of a transformational community with them into their new chapter of life and replicate it 
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by joining a church and planting a similar transformational community in their 
neighborhood, workspace, or wherever they have an insider presence. 
The BGSU model, in contrast, considers the ecclesial potential of the campus 
experience too artificial and irreproducible to warrant making it the norm that students try 
to replicate when they graduate.  Consequently, they place more of their emphasis on 
forming a stronger dependence upon the local church while in college.  For example they 
emphasize spiritual formation within a multigenerational church body rather than in their 
own small groups.  Hence there is far less overlap between what BGSU Cru does on 
campus and what local churches do than what WSU does on campus and what the church 
does.  So, for example, the WSU weekly meeting resembles more of a church service 
aimed at college students (with singing and Bible teaching) while BGSU is more 
entertaining and aimed at provoking spiritual curiosity and conversation.  Likewise, the 
small groups at WSU are focused on discipleship and spiritual formation whereas at 
BGSU emphasis is placed on making small groups a place where the Bible is read but 
“no formal consensus is required.” The main purpose is simply to create a safe space for 
lost people to interface with their Christian friends over provocative stories about Jesus.   
Both models can be commended for their attempts to maximize the possibility of 
initiating non-Christians into the fullest possible manifestation of ecclesia.  The WSU 
model privileges the depth of relational connection (and in Stone’s terms the experience 
of the politics and economics of ecclesia) and the BGSU privileges the breadth of 
exposure to the church’s sacraments, theological resources, multi-generational nature, 
and broader mission.   
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In view of the previous proposal of working toward the vision of becoming a true 
university within a pseudo university, a third model might emerge that, in addition to the 
first or the second options, seeks to establish an ongoing and elevated conversation about 
theologically responsible and prudent social action that draws from the biblical and 
theological resources of local church pastors, the research and scholarship of Christian 
faculty, and the youthful energy and evangelistic passion of college students. 
 
A New Exemplar of Evangelistic Practice 
 
The final set of strategic proposals for evangelism in these two university contexts 
clusters around the nature of a new exemplar of evangelistic practice that embodies, 
inspires, enables, and sustains ecclesiologically and eschatologically grounded 
evangelistic practice.  For the past six decades (and undoubtedly for years to come) 
CCC’s evangelistic practice has been inspired by its founder, Bill Bright, and by local 
CCC staff members, like Simpson and Brown, who lead evangelistic movements by their 
example not simply their rhetoric.35   
There is much to commend about the dispositions of Bright’s character and those 
who have acquired the DNA of his lived theology of evangelism.  But, there are also 
some new dispositions of character that emerge from this engagement with Stone and 
Abraham that will at least complement and in some cases chasten the inherited exemplars 
of CCC evangelistic practice in University campus contexts. 
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studying these evangelistic movements is that they are animated by people who don’t just talk about 
evangelism, but who practice it as a way of life. 
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Aristotle understood virtue to consist of the mean between extremes.  In a 
somewhat similar way, the closing proposals of this study offer two pairs of virtues that 
constitute, inspire and sustain ecclesiologically and eschatologically grounded 
evangelistic practice in these two ministry contexts.  The similarity with Aristotle has to 
do, of course, with the pairing of what may seem to be extremes.  The difference, 
however, is that the “extremes” are to be construed not as vices to be avoided, but rather 
as complementing virtues.  The proposal here is not to find the mean or the balance 
between them, but rather to embody the fullness of both habits of character and to 
advocate the chastening influence that one can have on the other when the latter becomes 
distorted or co-opted by a rival narrative.  Each of these dispositions of character have 
their place in the story of the kingdom of God and they both inform the activity that 
occurs at the boundary of the world and the church. 
The first strategic proposal for the new exemplar of evangelistic practice 
grounded in eschatology and ecclesiology is the combination of intentionality, on the one 
hand, and incarnationality, on the other.  CCC was born out of (and has been driven by) a 
relentless intentionality about reaching the world for Christ, about taking the gospel to the 
ends of the earth, about “helping to fulfill the great commission in this generation.”  This 
passionate embrace of Jesus Christ’s final commissioning to “preach the gospel to all 
creation” has constantly agitated the organizational, institutional, and personal impulses 
to settle.  Those who were closest to Bright, like his successor, Steve Douglas, speak of 
the way in which his lifestyle provided clarity into the “missionary heart” of the savior he 
loved and worshipped.  Bright’s life resembled the vignettes in the gospels of Jesus 
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saying to those who were stunned by, swept up in, or put off by the intentionality that 
characterized his life and ministry, “For the Son of man has come to seek and to save that 
which was lost,” “Let us go somewhere else that I may preach there also for that is what I 
came for,” and “Follow me and I will make you fishers of men.”36   
Bright often spoke of evangelism as “initiative evangelism.”  His understanding 
and practice of evangelism distinguished it from wordless witness.  In the same way his 
prevailing understanding of evangelism was constrained by a propositional understanding 
of the gospel and a verbal proclamational model of evangelism, so the way in which he 
understood and practiced intentionality was constrained by the notion of taking the 
initiative to verbally communicate the four spiritual laws. 
Simpson and the leaders of Cru at WSU have also embraced and embodied this 
core value of intentionality and initiative when it comes to “being evangelistic with the 
gospel.”  Their intentionality is compelled by a sense of urgency—a core belief that 
something of great importance is at stake, people need to hear the seminal content of the 
four spiritual laws (or the Would You Like to Know God Personally? booklet) in order to 
repent, believe and be saved.  There is a comparable intentionality about moving toward 
the billions of people in the world and the thousands of people around them that do not 
have an understanding of the seminal elements of the gospel story.   
But, in addition to being intentional about verbal proclamation, both campuses 
have also become increasingly intentional about establishing an incarnational presence 
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and an embodied witness within different social networks on the campus.  The 
intentionality of the cultural insider and transformational approach to evangelism has 
resulted in incarnating the gospel within a relational network or physical space occupied 
by non-Christians.  It has also resulted in producing a new exemplar of evangelistic 
practice. 
There can be no doubt that the emphasis on becoming incarnational cultural 
insiders has contributed to students taking positions in student organizations or choosing 
living situations that they would not have chosen without this commitment to becoming 
incarnational.  But, even before this emphasis, Christians were rubbing shoulders with 
non-Christians every day, often living among them and involved in similar activities, and 
yet their evangelistic intentionality was being directed, through ministry evangelism, 
toward strangers.  Students, who were cultural insiders, were being trained by staff, who 
were cultural outsiders, to do evangelism like outsiders.  What is most different today 
about these movements is not that they are any more or less intentional, but rather that 
their intentionality has been coupled with an incarnational mindset and disposition of 
character.  Evangelism among these new incarnational exemplars takes as much initiative 
and intentionality as it did when they were approaching strangers to share The Four 
Spiritual Laws through ministry mode evangelism.  Now, however, the intentionality 
occurs in a new social, relational and temporal boundary—as a cultural insider, with a 
friend/acquaintance, and over a longer period of time. 
Of course much more can be added to the content of what it means to live 
incarnationally or to embody the incarnational dimension of the gospel as an individual 
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or as a community that has formed around a story of incarnation.  For example, what 
Stone’s ecclesiological emphasis brings to this proposal is a hermeneutical suspicion of 
the way in which intentionality and being incarnational can be co-opted by a rival story—
particularly, in this case, the rival story of Constantinianism.  Within the story of 
Constantinianism, students incarnate, initiate or live intentionally in order to take over, to 
win people to Christ, to reach the whole campus.  But, within a gospel story that is 
kenotic (self-emptying) and cruciform, students incarnate and live intentionally simply 
because that is what it means to enter into the kingdom of God—they do not have to win 
a convert, a discussion, or even the right to be heard.   Incarnational and intentional 
leaders press into people’s lives because that is what it means to inhabit the narrative of 
the gospel or to follow an incarnational God.  Incarnational and intentional exemplars of 
evangelistic practice weep with those who weep, they care for those in crisis, they walk 
with them into counseling services when they are in over their head, they take foster kids 
into their families, they befriend and care for the homeless, they mobilize those around 
them to engage in relief work in the face of natural disasters, they work out their conflicts 
with one another, they share their possessions, they join others in standing against 
injustice, pain, and suffering (on their campus, in their community and in the world), they 
invite, they listen, and they welcome the stranger in their midst.  They do all of this 
without a triumphalism bent on winning, but rather out of a conviction that this is what it 
means to follow an intentional, incarnational, crucified savior; this is what it means to 
step into the kingdom of God; this is what it means to inhabit the gospel; this, in fact, is 
the gospel.   
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This is what the new exemplars of ecclesially and eschatologically grounded 
evangelistic practice look like.  Each of these actions came out in the interviews from 
BGSU and some of them were common to WSU as well.  Indeed, a new exemplar of 
evangelistic practice is already emerging at the dawning of this new era—one that is as 
intentional as ever, but one that is now applying that intentionality toward embodying the 
gospel socially, not just proclaiming it verbally. 
If intentionality and incarnationality constitute the first couplet of dispositions to 
be recommended as characterizing an evangelistic exemplar in these two ministry 
contexts, a second couplet is that of courage, on the one hand, and empathic humility, on 
the other.  Throughout CCC’s history, courage has been a notable quality of its most 
honored evangelistic heroes.  After all, it takes a considerable amount of personal 
courage and conviction to initiate a conversation with a stranger about his or her religious 
beliefs.  Overcoming the fear of rejection, persecution, or ridicule requires a substantial 
amount of courage. 
What this study can add to the current example of evangelical courage is to 
affirm, first, that it takes as much—if not more—courage to initiate gospel conversations 
with friends as it does with strangers.  It is worth noting that many interviewed 
evangelists in this study made mention of the fact that it took more courage for them to 
share their faith with friends and family members than it took to approach random 
strangers—which was one of the reasons they preferred ministry mode evangelism over 
natural mode.  They acknowledged that more seemed to be at stake when it came to 
broaching the topic of Jesus with a friend or family member. 
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This study can also affirm, second, that it takes courage for a person or a 
community to step outside the comforts of their “Christian fellowship” to forge 
relationships with people who are different or somehow culturally or geographically 
removed from them.   
This study can affirm, third, that it takes an enormous amount of courage to 
announce the gospel when a person understands its ecclesial and eschatological 
dimensions—i.e., when they experience a conversion from and not merely within the 
story of modernity.  Stone, for example, makes the provocative comment that the gospel 
of the kingdom was not good news to everyone.  For example, it was not good news to 
the rich young ruler who was confronted by the economic dimension of the gospel’s 
scope.  Abraham makes a similar point when he argues that Jesus and the apostles made 
an unmistakable link between the kingdom of God and moral virtue—that to initiate a 
person into the gospel of the kingdom of God is to invite a person to appropriate and to 
own a new moral vision summed up by the commandment to love God and love others. 37  
Abraham notes that in times past this invitation included the resolute rejection of slavery 
as it did with Charles Finney, the active resistance to political authority as it did with the 
Confessing Church in Nazi Germany, or a sharp repudiation of terrorism as it did in 
modern Ireland.38  When the gospel of the kingdom is understood as more than the 
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message of the atonement of sin and the justification of sinners, the courage required to 
announce and to embody it is even more rigorous than typically imagined.    
The problematic question that Abraham’s argument raises is, “How does an 
evangelist or an evangelizing community identify and articulate specific ‘Spirit-inspired 
expressions of active love toward God and neighbor’ without degrading into ‘a fussy 
moralism’ and without losing touch with the beautiful, positive and joyous vision of the 
reign of God toward which evangelistic practice is aimed?”  Abraham has no specifics to 
offer in response to this question except to say that it will require that the evangelists “be 
on their mettle.”39 
The proposal of this study is not an attempt to identify a contemporary moral 
issue that captures active love toward God and neighbor in this or that situation, but 
rather to recommend the virtue or disposition of character that must be coupled with 
courage in order be able to discern, announce, and more fully embody what love of God 
and love of neighbor looks like in this or any context.  The virtue that must accompany 
and complement courage in the life of the exemplary contemporary evangelist is 
empathic humility.   
The story that gives specificity and content to humility (or for any of these 
dispositions of character) is, of course, the story of Israel, Jesus, and the church.  For 
Christians are not called to just any kind of humility or courage. It is particularly 
important to acknowledge the implications that both the realized and unrealized 
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dimensions of the story of the kingdom of God have on the nature of Christian humility.  
Comprehending the realized dimension of the gospel of the kingdom of God involves, 
first, the stunning and humbling realization of the humility involved in the divine act of 
incarnation and redemption in Christ’s life, death, and resurrection.  Humility is born and 
nurtured in a growing awareness of the cost of personal and corporate sin, rebellion, and 
indifference toward God.   
Comprehending the realized dimension of the gospel also involves 
comprehending the great “social leveling” that has been accomplished by Christ’s death 
and by the coming of the Holy Spirit in the world.  Yoder, quoting, Paul in Ephesians, 
calls this new “mode of group relationships” created by the coming of the Holy Spirit on 
the church “the fullness of Christ.”  “The fullness of Christ” refers specifically to the 
realized eschatological fact that “every member of the body of Christ has a distinctly 
identifiable, divinely validated and empowered role.”40  These gifts create a “reciprocal 
accountability and interdependence” that relativizes hierarchy because Christ is the head 
and every member is dependent upon others in order to be that which the Head destined 
each member to be individually.  Members are also dependent upon others to become 
everything that they were created to be corporately.  God, through the coming of the Holy 
Spirit on the church, has made possible the new world of the gospel in which every 
member is called and enabled by the Holy Spirit’s empowering to bring a spiritual gift 
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and a spirit of humble submission and cooperation into every relationship in the body of 
Christ.   
In addition to the humility that is inspired and sustained by these realized 
dimensions of the gospel, there is also an unrealized dimension of the gospel that shapes 
the form that humility takes in the lives of a community’s exemplary evangelists.  It is the 
unrealized dimension of the gospel that evokes the Pauline confession in his letter to the 
Philippians, “not that I have obtained it or already become perfect, but I press on that I 
may lay hold of that for which I was laid hold of by Christ Jesus.”  Not until the final 
consummation of the kingdom of God will the church and its individual members cease 
in their struggles with the sin and brokenness of the world.    
It is hard to imagine a practice that better embodies a full reading of both the 
realized and unrealized dimensions of the kingdom of God than the practice of public 
confession.  Through honest, transparent, authentic public confessions, evangelists and 
the evangelizing community can courageously name the beauty of the moral vision 
created by the Shalom of God and humbly confess to their failures to fully embody that 
reality.  They can own their own fears and brokenness, confess the costly price of 
redemption wrought by Christ on the cross, and communicate a vision of the new world 
of the gospel toward which they journey.  But through confession they communicate it in 
a way that is a humble invitation rather than an arrogant imposition. 
Interestingly, in the BGSU context, non-Christians were compelled by the twin 
combination of what they perceived to be very moral, but admittedly very flawed, people.  
They spoke of their attraction to the high moral standards that guided the Cru evangelists’ 
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relationships in the world.  But, they were equally drawn toward Christ (and this 
particular Christian body) by the transparent confessions of the Cru leaders’ weaknesses, 
fears, struggles, and moral failures.   Brown has made a habit of beginning many of his 
personal conversations and public talks to non-Christians with confessions that are both 
personal—for the ways in which he falls short of embodying the gospel in his own life—
and corporate—for ways the body of Christ of which he is a part has failed to love God, 
to love neighbors and even to love the ecosphere.  Confession serves as the beginning of 
testimony—as a way of bearing witness to what God has done for the Christian through 
Christ Jesus.   
The courageous humility embodied in these kinds of public confessions stands as 
a correction to the unbridled, judgmental arrogance that several interviewed students had 
come to associate with certain styles of “courageous” evangelism.41   Humility is what 
enables the evangelist to acknowledge his or her limitations and move toward people 
with a willingness to listen and genuinely care.   Humility is that disposition of character 
that enables evangelists to understand a person’s life from his or her perspective before 
seeking (or even expecting) to be listened to or understood.  Humility is what sustains 
and is sustained by the practice of prayer and other spiritual disciplines that posture a 
person’s soul so as to make it capable of discerning the sin and brokenness of one’s life, 
or what part of the story is needed to be emphasized at any particular time, or who 
                                                 
 
41
 Several students on both campuses made references to a Bible carrying, open air preaching 
evangelist who went by the name “Brother____.”  He spent several days on their campus preaching 
repentance for the forgiveness of sin by verbally abusing students and calling them such names as whores, 
fornicators, and drunkards. 
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(within one’s relational network) to move toward during the week.  Humility is the glue 
of the ecclesial community—the disposition of character exemplified in Christ (as stated 
in one of the earliest creeds of the church, Philippians 2) that enacts the new social reality 
made possible by Christ.   
In sum, when it comes to evangelistic practice in these two ministry contexts the 
strategic proposal of this study is not to swing from one extreme of evangelistic exemplar 
to another—one that negates the place that intentionality and courage have in the story of 
Israel, Jesus, and the church.  Rather this proposal involves resituating these virtues 
within the larger story that gives all virtue and practice meaning and to highlight those 
corresponding virtues within that story that helps create and sustain a more 
ecclesiologically and eschatologically grounded evangelistic practice. 
 
  
 
 APPENDIX A 
INFORMED CONSENT FORM FOR STUDENT EXPOSED TO THE 
EVANGELISTIC PRACTICE OF CAMPUS CRUSADE FOR CHRIST 
 
For the past four years, as a Boston University doctoral student in Practical Theology, I have been 
studying the topic of Christian evangelism.  Christian evangelism may be defined as that set of 
intentional practices involved in the process of initiating people into or introducing them to the 
Christian faith.  I am currently engaged in a doctoral research project on Christian evangelism in 
a university context.  Despite evangelism being a foundational Christian practice, it has received 
very little critical academic reflection within theological schools.  My hope is that this research in 
general and your contribution in particular will provide critical reflection and constructive 
proposals to those who carry out this practice. 
 
In consultation with the National Leadership of Campus Crusade for Christ I have been referred 
to your campus to do this research.  The leaders of Campus Crusade believe that your campus 
provides an exceptional example of the way staff and students involved in this particular campus 
ministry practice evangelism.  This makes your campus a potentially fertile context within which 
to carry out this research.  In consultation with the local ministry leaders of Campus Crusade on 
this campus I have been referred to you as a person who may be able to help me better understand 
how evangelism has been practiced by Campus Crusade for Christ on this campus and the effect 
of that practice on you personally.    
 
Questions that I hope to answer are: What has the experience been like for those who have been 
exposed to the practice of evangelism through Campus Crusade for Christ’s evangelistic 
practices?  How has your life been affected by the evangelistic practice of Campus Crusade for 
Christ?   
 
The interview that I will be conducting will last approximately one hour.  Your confidentiality 
will be protected.  Your name will not appear in the document and I will ascribe a pseudonym to 
you at any place within the transcript that I quote you.  Your taped interview will be transcribed 
and a copy offered to you in the event that, after reading back over it, you want to clarify, amend 
or change anything you said in the interview.  There are no risks and you can withdraw at any 
time.    
 
I am hopeful that this investigation will help serve the school of theology at Boston University as 
well as the staff and student leaders of Campus Crusade for Christ.  The findings of this initial 
study will be read by School of Theology faculty at Boston University and the local, regional and 
national leadership of Campus Crusade for Christ. 
 
By signing below you affirm that you have read and consent to participating in this study. 
 
_____________________  _____________________ 
Name     Date 
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APPENDIX B  
INFORMED CONSENT FORM FOR PRACTIONER OF EVANGELISM 
 
For the past four years, as a Boston University doctoral student in Practical Theology, I 
have been studying the topic of Christian evangelism.  I am currently engaged in a 
doctoral research project on evangelism in a university context.   
 
Evangelism as a whole has received very little theological attention.  My hope is that this 
dissertation research in the area of evangelism will provide critical and constructive 
resources to the church and parachurch organizations as they carry out evangelistic 
strategies within a university context. 
 
In consultation with the National Leadership of the United States Campus Ministry of 
Campus Crusade for Christ I have been referred to your campus to conduct this research.  
The national team believes that your campus “has the DNA” of a model evangelistic 
spiritual movement and therefore provides an exceptional context within which to carry 
out this research.  In consultation with the local ministry of Campus Crusade on this 
campus I have been referred to you.  They believe that you may be able to help me better 
understand from your own experience how evangelism is practiced by Campus Crusade 
for Christ on this campus.    
 
Questions that I hope to answer are: How is evangelism practiced by staff and students on 
this campus?  What makes your evangelistic practices work?  How has your life been 
affected by the evangelistic practice of Campus Crusade for Christ?  What aspects of 
your evangelistic practices contribute to the changes in people’s lives?   
 
The interview that I will be conducting will last approximate one hour.  Your taped 
interview will be transcribed and a copy offered to you in the event that, after reading 
back over it, you want to clarify, amend or change anything you said in the interview.  
Your confidentiality will be protected by ascribing a pseudonym to any of your 
comments as they appear in my research paper.  There are no risks and you can withdraw 
at any time.   
 
I am hopeful that this investigation will help serve the ministry of Campus Crusade for 
Christ locally, nationally and even internationally.  The findings of this initial study will 
be forwarded to the regional and national leadership of Campus Crusade for Christ.  It is 
my earnest hope and desire that your participation in this project will contribute to ever 
more faithful and fruitful evangelism around the world. 
 
By signing below you affirm that you have read and consent to participating in this study. 
 
_____________________  _____________________ 
Name     Date 
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APPENDIX C 
Interview Guide for Student Exposed to the Evangelistic Practice of 
Campus Crusade for Christ 
Research Question: I want to understand how evangelism was 
performed and how well the various elements of evangelism have 
been realized through this process.  Those elements include: 
 
Reorientation of focus from being human centered to God-centered;  
Initiation into a community of believers;  
Acquisition of a minimal amount of cognitive claims;  
Appropriation of a moral vision;  
Development of certain gifts and capacities to serve as an agent of God in the 
world;  
Experiences, emotions and dispositions that accompany conversion;  
The acquisition of new spiritual disciplines and practices. 
 
[ ] Sign Informed Consent Form 
[ ] Turn both tapes on 
[ ] Read Opening Statement 
 
As you know I am interested in the story of people who have become Christians through 
the evangelistic practices of Campus Crusade for Christ on this campus.  Let me 
encourage you not to guess what you think I might want to hear, but tell your story and 
give your honest and most candid response to whatever questions come up along the way. 
I. Opening question 
 
Tell me about your experience of becoming a Christian.   
 
Let interviewee carve the trajectory of the conversation.  Note non-verbals at certain 
points in the recording. 
 
II. Possible Probing Questions 
 
A. What has changed in your life? 
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1. Have you noticed any changes in your behavior in general or your moral 
behavior in particular? 
2. What has changed when it comes to your beliefs? Your perspective on 
life? God?  Self?  People?  Nature? Time? 
3. What emotions, feelings or dispositions have been associated with your 
conversion to Christianity? 
4. In what ways has becoming a Christian effected you relationally or 
socially? 
5. Talk about the way in your conversion may have surfaced certain gifts and 
capacities in you to serve as an agent of God in the world 
 
B. What elements of the process of becoming a Christian had the greatest 
impact on you? 
1. Content 
a. What ideas (stories, claims, and Bible verses) had the greatest impact 
on you? 
b. How did your thinking change? 
c. What was your understanding of the gospel or of 
Christianity? 
d. What is it now? 
2. People  
What about the Christians who introduced you to Christianity 
made the greatest impact on your life (what they did, what 
they didn’t do)? 
3. What things could have improved the process for you or for others?  
 
C. Talk about the relationship, if any, between your experience with 
Campus Crusade for Christ, on the one hand, and the organized church or 
churches, on the other hand. 
 
1. What is that relationship for you personally? 
2. How do you see that relationship in the lives of those who introduced you to 
Christianity? 
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 APPENDIX D 
Interview Guide for Evangelist 
Research Question: I want to understand how evangelism was 
performed and how well the various elements of evangelism have 
been realized through this process.  Those elements include: 
 
Reorientation of focus from being human centered to God-centered;  
Initiation into a community of believers;  
Acquisition of a minimal amount of cognitive claims;  
Appropriation of a moral vision;  
Development of certain gifts and capacities to serve as an agent of God in the 
world;  
Experiences, emotions and dispositions that accompany conversion;  
The acquisition of new spiritual disciplines and practices. 
 
[ ] Sign Informed Consent Form 
[ ] Turn both tapes on 
[ ] Read Opening Statement 
 
As you know I am interested in the practice of evangelism by Campus Crusade for Christ 
staff and student leaders on this campus.  Let me encourage you not to guess what you 
think I might want to hear, but tell your story and give your honest and most candid 
response to whatever questions come up along the way. 
 
I. Opening question 
 
Tell me about your experiences of doing evangelism.   
 
Let interviewee carve the trajectory of the conversation.  Note non-verbals at certain 
points in the recording. 
 
II. Possible Probing Questions 
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A. Tell me about your understanding of evangelism.  What is evangelism? 
 
1. What motivates you to do evangelism? 
2. Into what are you introducing people? 
 
B. Walk me through the process of doing evangelism. 
 
1. What content do you communicate? 
2. What ideas (stories, claims, Bible verses) do you share? 
3. What have you found to be the most important practices when it comes to doing 
evangelism? 
4. How did you acquire the skills involved in doing evangelism? 
 
C. What have been the results of your evangelistic efforts? 
 
1. What changes have occurred in the lives of students who have been initiated 
into the Christian faith through your evangelistic efforts? 
 
D. Talk about your own introduction into Christianity 
 
E. Tell me about your introduction to Campus Crusade for Christ? 
 
F. What is the relationship, if any, between the kind of evangelizing you 
have done with Campus Crusade for Christ as a parachurch organization, 
on the one hand, and the organized church or churches, on the other 
hand?  
1. What is that relationship for you personally? 
2. How do you see that relationship in the lives of those you evangelize?  Is 
the church part of the way you do evangelism? Is involvement in a local 
church any part of the aim of evangelism? 
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APPENDIX E 
From Michael Brown’s teaching notes on Becoming a Spiritual Conversationalist.   
 
FOUR qualities that I consider very important to the effectiveness of a spiritual conversationalist:  
HUMILITY.  
• For the spiritual conversationalist to remember that he or she was once lost…that each of us 
(according to Ephesians, chapter 2 were once helplessly dead in our sins and objects of God’s 
wrath – will do wonders in our attitude. 
• To remember that we are no better than them.  To remember, that we too – are just as deserving 
of an eternity in hell.  To remember that apart from the grace of God, we would still be walking 
in their shoes.  Remembering brings humility. 
CONFIDENCE!   
• Now you may be thinking: “Now wait a minute! I thought you just spoke of humility.  Isn’t 
confidence the opposite of humility?”  No, the opposite of humility is pride.  I’m speaking of a 
godly confidence – a confidence that flows from God – a confidence that keeps me from being 
intimidated by worldly wisdom and charm. 
• By nature, I tend to be a fairly confident person, for many different reasons, I’m sure.  But I was 
recently asked: “Why are you so confident in your interactions with the unchurched and the lost? 
How did you get that way?” 
• I’m so glad they asked the question…because while I felt a certain level of confidence in those 
arenas, I never really thought about WHY!!  But as I began to ponder the reasons for my 
comfortability with lost people on campus and within our community, I began to connect the dots. 
• One, I truly believe that the God of the Universe is Really Big…  Two: I have regularly been in 
situations where have seen God work through my life; logging a track record with God.  Three: 
what I’m sharing I really believe is true!! Four: never met a non-Christian who truly had their act 
together. 
RELAXED!   
• Humble, for sure.  Confident, yes.  But also, relaxed!!  A willingness to listen; having a 
disarming, non-threatening presence; not needing to always be right or have the last word.  Secure 
enough to allow for the free exchange of ideas…without getting uptight or tense.   
• You see, a relaxed disposition flows from a sense of personal security.  This kind of spiritual 
conversationalist doesn’t derive their self-worth or significance by how the other person responds 
or how the conversation goes – or whether or not they could answer every question adequately. 
• As well – a relaxed spiritual conversationalist will put a spiritual seeker at ease – 
communicating the freedom that it’s okay to wrestle with ideas; that it’s okay to question 
God…letting them take their time in thinking through complex spiritual concepts. 
INTRIGUING!! 
• When I’m hanging out on campus with non-Christian students, I’m very upfront with them 
about one thing, right off the bat.   
• When they ask me what I do…….I will tell them that “I’m a student advisor for a Christian 
organization called CRU…and that I see my primary role on campus as to demolish students’ 
stereotypes of Christianity.” 
• And honestly, one of the best ways to intrigue the non-Christian you are hanging out with – is 
that when the conversation turns spiritual – to not dive right into all the rules and expectations 
and no-no’s.   
• Cause that is what they’re oftentimes expecting: to get a lecture……. 
• So to be sitting with a Christian who doesn’t seem run-of-the-mill…a Christian who doesn’t say 
the same religious words in the same religious way – is very intriguing to the non-Christian.  
Doesn’t freak out over a cuss word, or a beer or a tattoo, or a piercing.  
• This brand of believer seems strangely magnetic, alluring, contagious!!  And Intriguing!! 
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APPENDIX F 












• 
• 

• 

• 
• 

• 

• 

• 

• 

• 

• 

• 

• 

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• 

• 

• 
 
• 
 
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